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after a number means times
INTRODUCTION
Bultniann boldly declares, No specifically ecclesio-
logical interest can be detected (in the Fourth Gospel)
(1955:91) /1/. Needless t o say his judgement has not been
widely accepted. On the contrary, many scholars have
agreed that the ecclesiological themes are prominent and
important in the total picture of the whole Gospel (see
Corell; Dahl; Pancaro, 1970 1975; Schnackenberg, 1965:
103-117; Schweizer, 1959&1961:117-124; Via). Barrett
believes that John shows more awareness of the existence
of the concept of the Church than other Gospels (78).
Strachan, in his analysis of John, calls 1:19-4:54 the
origins of the Christian Church and 5-12 the conflict
between the Church and the world (97; similar analysis
is also found in Deeks).
Besides, there are many images pointing to the Church
concept, e.g. shepherd and sheep (10:1-18), scattered
children of God (11:52), true vine and branches (15:1-8).
Not only are they pointing to the Church concept, but also
protraying the idea of the unity of the Church (see Appold:
139-249
Churches today cry for unity. But what then is the
purpose of unity? Jn 17, the so-called high-priestly
prayer, is commonly used in many ecumenical and churches
union movements in the matter of unity of the Church. The
purpose of the unity of the Church is expressed in vv• 21
and 23:
That they may all be one... so that the world may
believe that thou hast gent me (v,2l),
That they may become perfectly one, so that the world
may know that thou hast sent me and loved them even
as thou hast loved me (v.23).
The purpose of unity is for the mission of the Church to
the world. However, the chapter seems to express an idea
of opposition between the Church and the world.
Jesus said,
"I am not praying for the world"(v.9),
The world has hated them (the disciples) because they
are not of the world, even as I am not of the world
(v.l4, also v.l6).
Pierre Le Fort's study of the Church in Johannine Literature
/2/ stresses that the sanctification of the believers (17:19)
presupposes and furthers the opposition of the world and the
believers. He concludes that the Johannine ecclesiology is
basically a dualistic one with the world and the Church
defined and constituted in opposition to one another.
Kasemann, in his study of Jn 17, says that the Johannine
dualism marks the effect of the Word in that world in which
the light has always shone into the darkness. As specific
decisions of individual men, faith and unbelief confirm the
separation which already exists. The decisions for or
against the Word constantly take place on an earth which has
already been separated into two hostile spheres through the
event of the Word Believers are placed before God.
However, what places them before God also separates them
from the world. The community of believers belongs to
the heavenlv realm over against the world, and there Is ne
solidarity between the Church and the world. The Church
has little affinity with the world. It is heavenly (62-69,
minting 66,62)
Not only do Le Fort and Ksemann in their studies of
Jn 17 propose that the Church and the world are in opposition,
but many scholars also say that the opposition can be found
even in the whole Gospel. They say that the negative pole
of the dualism in John is best represented in the Johannine
concept of "the world".
Bultmann asks, What is the essence of the kosmos?
He then gives an answer:
The essence of the kosmos... is darkness— darkness
not as a shadow laying upon world, an affliction imposed
upon it, but as its own peculiar nature.... The world's
nature is designated as falsehood, which indirectly
takes place by Jesus' assertion that he came into the
world to bear witness to the truth... and they do not
believe.... Kosmos, then, is in essence existence in
bondage... bondage to sin... which in turn means to
be under the sway of death.... In fact, the world is
really already read (1955:15-16).
Schlier understands the world as a symbol of darkness.
It obscures the purpose and direction of human existence.
The world's lie is its pretense that it is independent
of its creator. Men desire to be independent and self-
centred and so shut themselves off from the true being of
an unobscured life bestowed by the Word. The world is man
in revolt for autonomy (l6l-l64, quoting 164).
Olbricht puts the same point in a slightly different
manner when he stresses the negative sense of the term.
The world characterizes human existence in rebellion
against God, and the world is therefore man who fails tc
"maintain the proper relationship with God" (22-244, quoting
244
Barclays says, there is only one thing certain about
the kosmos, the world— the kosmos is not what it was meant
to be. Something has gone wrong. What is that something?
It is sin. It is sin which separated the world from God;
it is sin which blinds the world to God; it is sin which
is fundamentally hostile to God"(II:21f)
The apparent contradiction can be summed up by Hahn's
words: On the one hand, it is said that there is behind it
a Church... separates itself rigidly from the world and
regards itself as in contrast to it; and on the other hand
John's Gospel is referred to as a missionary work (152).
Kysar asks, It does seem that the world and the
community are used as opposites in Jn 17, but does that
occasionally positive or even neutral use of 'the world'
elsewhere in the Gospel (e.g. 3:16) in any way necessitate
a revision of the radical opposition of the world and the
church expressed in chapter 17?" (2+2). Thus, some scholars
are aware that the word "koomos"may have different meanings
in different contexts (e.g. BAG:; Hendriksen: 79;
Morris:126f).
This thesis is, therefore, through a study of the
meaning (s) of the word"koomos" in the whole Gospel, to
see the relationship between Jesus (God), the Church and th
world.
Many scholars have made an effort to study the background
and setting of John, and to interpret it in the light of their
results. Bultmann interprets it in terms of Gnostic back
ground while Dodd (1953) interprets it in terms of Hellenistic
cultures. Brown (I:lii-lxvi) prefers a Jewish background
while Barrett recently (1975) prefers a Hellenistic Jewish
background. However, a defect may be that the assumed
background is read into John.
Further, unlike other literature of the NT, such as
Pauline Epistles, it is a characteristic of John to use a
limited vocabulary but with repetition throughout the whole
Gospel (total number of words :15zi20; number of lexemes: 1011;
cf. Mt: 182781691; Mk:11229I3ii5; Lk: 19z0V2055; Ac: 1837V
2038; Pauline Epistles:32303268; He:921038; see Chang:9)
Also, while John repeats the same words, it is usually with
variations (Chang; Morris, 1969:290-320), e.g. difference
in syntactical relationships (as, for instance, world:
God so loves the world. 3:16; the world hates you, 15:19)
Therefore, we can study how he uses the same words or themes
in different contexts. Actually, in any literature, such a
study must be done before any study of the background (this
is the methodology employed by Ksemann:3). Otherwise, the
defect, which I have mentioned above, will result. This is
especially true for John. Therefore, the first chapter of
this thesis is devoted to a literary study of the word
Ko oyxo£
However, if we want to examine why John uses these words
or themes, we need to investigate the background and the
setting of the Gospel. To avoid the defect, and to make use
of the characteristic of John and to find out the meaning
in the life context, the possible setting is discussed, but
aftfir the Mterarv stndv. in ohanter TT.
Then, chapter III will include an exegetical study of
Jn 17 in the light of the previous studies.
We thus propose to examine the problem along three
lines-- literary, historical and exegetical. However, I
am aware of the limitations of this study.
Kysar (241-28) gives a long bibliography in the field
of the study of the Church in John. Also, Hahn (152-I63)
lists many books and articles related to mission in John.
It shows that the topic has been widely studied. Furthermore,
many of the works listed are written in German, which I do
not know. So I do not have the chance to read them, and
their contribution to the study is unknown to me. Therefore
this study may possibly be a repetition of their works, and
their ideas and viewpoints cannot be considered. At the
same time this may also be an advantage, as I shall not be
influenced by the scholars even though I recognize that I
may have guidance and learn much from them.
Also, in the study of the background of John, another
limitation arises because only secondary sources on
Hellenistic, Gnostic and Jewish literatures are available.
Moreover, other dualism in John has not been studied, such
as the light and the darkness, the truth and the falsehood, etc
They are only slightly referred to in the thesis because it
is not our primary intention to study the dualism of John.
This research starts with a concern to understand
better the relationship between the Church and the world
today. This intention has not been abandoned. However,
in this study, no complete word about the issue of ecclesiology
can be made. Further, modern issues on unity and mission
are not discussed here. The aim here is to gain some
insights on aspects of the ecclesiology in John only, with
the hope that the results can serve as a step for further
discussion on issues in the Church today.
CHAPTER I
USES OF KOSMOS IN JOHN
It cannot be denied that the high frequency of the
appearance of the word koVxO (total of l85x in JiT:
Synoptics:lx; Pauline Epistles:7x; Johannine Episties:2Ux;
Revelation:3x; but John:78x) implies that the word is a
characteristic word (Metzger, 1951:50; Morris:126;
Westcott:3) in John. Since John's vocabulary is limited,
attempts have been made to construct his theology on the
basis of the vocabulary usage (Painter's work, 1975 is an
example). Such a high frequency of repetition of oryUO
must be significant in Johannine theology. It is not too
much to say that in carrying out our study of Johannine
theology, it is important to understand his use of the
word' coouioj' (Ladd, 197:225; also Charlesworth, 1969:
k03; Heinz, 1970:360) because it is the third high frequency
word in John besides the pronouns and conjunctions (the
first two high frequency words are: TpATfjp» H8x; Tnirreoeiv,
98x). This chapter is an investigation of the various uses
of koauio in John and its theological implication.
Since the number of occurrence of koruo Is large,
it is impossible here to study them one by one. The
convenient method is to group them under various categories
according to their uses and to study them by each category.
But how do we classify them?
It is by no means an impossible task. Though there are
different opinions concerning the origin of the Prologue,
1:1-18 (from Jewish, Hellenistic, Gnostic philosophy or a
hymn of the church), we can see that there is a close relation¬
ship between it and the rest of John. The Prologue cannot be
considered as a summary of John. The one and obvious reason
is that it does not contain the whole life of Jesus, for
example, Jesus' death and resurrection are not mentioned.
However, it contains many themes shared and explained
in detail by the rest of John, e.g. pre-existence (l:l cf,
17:5); the life (l:k cf. 6:35); the light (1:4,9 cf. 8:12;
9:5); opposition between light and darkness (l:5 cf. 3:19);
glory (lilk cf. 12:4l); the only begotten Son (l:l8 cf.
3:16); only Jesus has seen God (l:l8 cf. 6:k6) (see Robinson
1962:122). Lightfoot brings the Prologue and the rest of
John very close. He says,
These verses give the key to the understanding of this
Gospel, and make clear how the evangelist wishes his
readers to approach his presentation of the Lord's
work and Person; and equally the rest of the book will
throw light on the contents of these verses (78)
Even though Bernard (l:cxxxviii) considers the Prologue as
a separate hymn, which provides a philosophical explanation
of the idea worked out at length in John, we can still hold
that the Prologue can serve as an introduction to the Gospe
(Barrett:126; Jeremias:78; see also Barrett, 1972; Brown,
1:18-20). An analysis of it may give us some hint about
the uses of many themes in John.
Therefore, 1:1-18 is first analysed to find out the
various uses of koTytlO. Then by a general survey of
John, the other occurrences of the word are classified
and studied under each category in detail. Of course, only
a few representative passages are discussed. The reasons
for choice will be explained at the beginning of each
individual passage.
A. JN 1:1-18
We now proceed to analyse the Prologue. Our treatment,
however, is not intended to be exhaustive,, Rather, the
passage will be interpreted with focus on the uses of 4
Therefore, emphasis will be put on 1:9-13 because kocroj
appears only in these verses. That is to say, the other
verses will be interpreted only in so far as they contribute
to a better understanding of the uses of in vv.9-13
(this procedure is employed in all the exegesis of other
passages in this thesis).
kOcTyuOJ appears x in the Prologue, all in w.9,10.
The word receives emphasis here. Firstly, we notice that
v.9 ends with the phrase €5 jo K, and then v. 10
takes up this word kojyxOJ again, lifting it up to a higher
step— a kind of climatic parallism (jeremias: 73). Also,
is repeated three times all in the same sentence





o koouios Sl OCUTOU €|eV€:TO
C kocrUO ocUTOV OOK €YVJ.
It may be that the evangelist wishes to fasten attention
on it (Morris:95)
There are four descriptions related to (ccxtjiO:
(a) the true light e.« was coming into the world (v,9),
(b) the Word was in the world (v.lOa),
(c) the world was made through the Word (v.10b)f yet
(d) the world did not know the Word,
Barrett explains all four uses of the word lojU.03
as the world of Men,., the organised and responsible
world (135) However, we should notice significant
diffArftnrftfl hptufipn tbm.
In the first description, it is said that the true
light,,, was coming into the world. There are difficulties
in translating this verse, due to the word 4pCofcVOv« It
may be taken as either neuter nominative, agreeing with,
or masculine accusative agreeing with oWunroV, The lattei
is the interpretation of Bultmann (52), Tasker (46) etc.
It is said that the phrase every one coming into the world
is a common expression in rabbinical writings, synonymous
with man. However, it is against Johannine custom, John
does not normally speak of men at large as coming into the
world. This is the description he reserves for Jesus the
light (e,g, 3:19; 12:46), Also the periphrastic imperfect
Tjy... OV is common in John (e.g. 1:28; 2:6; 3:23;
10:0; 11:1; 13:23; 18:18,25; cf. BDF:179f-). The former
translation is supported by most commentators (Alford:683f;
Barclay, I:33f; Barrett:13; Bernard, 1:12; Brown, 1:10;
Howard: 69f; Macgregor: 11; Marsh :105f.J Morris :93fj
Schnackenber: 2 k-2 6: Turner Mantev:6l).
The awkwardness of the verse appears to arise from
the fact that John is saying two things and he has put them
together: He was the true light, and He was coming into
the world (see the translation by Schnackenberg:253) The
subject of ijv is the Word. The first statement links up
the idea of v.f: In him (the Word) was life and the life
was the light of men (note the continuation of the ?jy-
saying). Here John attributes the illuminating power to
the activity of the Word (Dodd, 1953:268, Morris :9+f;
Schnackenberg:253» 255; Westcott:7)» The periphrastic
imperfect in the second statement indicates the incarnation.
Though the imperfect may mean that the light continuously
comes in many ways, in type and prophecy and judgement
(Westcott:7) it surely points to the incarnation. In
6:3350 we read similarly of a continuous coming of Christ
( 6 kcXTooUVu)V), while in 6:51,58, the reference to the
single coming in the incarnation is plain( o).
Also, the paragraph w.9-13 confirms the idea of incarnation
Many scholars (e.g. Bernard, 1:13; Schnackenberg:256
Westcott: 7f.) do not agree that w.10-12 refer to the
incarnation of the Word in the ministry of Jesus, but
refer to the pre-existent Word in the world before the
incarnation. However, we can see that most of the phrases
found here appear in John as descriptions of the ministry
of Jesus. Jesus has come into the world (3:19; 12:46).
He is in the world (9:5). Jesus meets rejection (3:19)«
Men do not recognize who Jesus is (l4:7; 16:3)All these
ideas are repetitions, but with explanation, of 1:10-12.
Brown even says that verses 11 and 12 seem to be a summary
of the two main division of John. Verse 11 covers the Book
of Signs (chSol-12), which tells how Jesus came to his own
land through a ministry in Galilee and Jerusalem and yet
his own people did not receive him. Verse 12 covers the
Book of Glory (chs.13-20), which contains Jesus' words to
those who did receive him and tells how he returned to his
Father in order to give them the gift of life and make them
GnH 1« rh -i 1 rl rer (T1 Q h
This can also be seen from the chronological framework of
the Prologue. In w. 1-5, John brings out the pre-existence
of the Word, then the creation and manifestation of the
light. Then we are ready for the history of the coming of
the Word. Before the incarnation, there comes, a history
of a mem, John the Baptist, who is not the light, but the
witness of the light (w. 6-8). After the Baptist, in
immediate connection with his coming, the coming of the
Word takes place in the person of Jesus (w.9-13) John
uses w.9-13 to build up to the climax at v.l4: the Word
became flesh. Vv.l4-l8 are not description of the
incarnation, but may be considered as the confession of the
believing community (note the change of person in w.1-13:
3rd person and v.l4-l8: 1st person. See Barrett, 1972:
3-6; Jeremias:7984).
The true light... was coming into the world. It
refers to the incarnation of the Word into the world. The
Word incarnated and dwelt on earth so that men could reach
him. V.lOa is an affirmation of the incarnation: He was
in the world. Thus, kocrA.05 in w.9c and 10a may simply
refer to the dwelling place of men— the earth. Since it
is men dwelling on the earth and the world finds its
expression in man and receives its direction from man,
therefore, here can take the meaning mankind in
general. Of course, it does not exclude the previous
meaning, earth.
in v.lOc also takes the meaning of the world
of men or humanity, since it is only man who can respond
to the incarnated Word. However, the response is a negative
one. The world, that is humanity installed in its earth,
historical home, did not know the Word. But does kocriAO
here mean all the mankind who do not know the Word?
V.ll is an exact parallel to v.10 and each explains
the other:
ev kohuu) K»L o korjuo$ «XOTOV OOK eyvto
(v.10)
61 Tx. fjXGev, Voa 01 CSict okorov ou -ireXv
(v.11).
Most commentators say that TIX. and ot i.diov. refer to
Israel and the people of Israel respectively (Brown, 1:10;
Bernard, 1:15; Hoskyns:l46; Lenski:55f; Morris:96; Strachan:
101; Westcott:8). It is true that in many places in John,
the Jews are said to reject Christ. They trust their own
selves and their own religion (e.g. appealing to the
scripture, the law) as their own reality, and so reject
the Word (see Bultmann, 1955:26-32). However, it is difficult
to determine whether John has Israel in mind or not, since
no such polemic is audible in the rest of the Prologue
(Schnackenburg:260).
Also, T iW and ot tStOL are never used in John
in a technical sense (cf. his own country= Galilee;
10:3 cf. 10:16, his own sheep includes the gentiles also;
13:1, his own= disciples; 15:19, the world loves its own;
16:32, every man to his own home; 19:27, John took Mary
to his own home). By comparing v. 10a, Jo L$cov may just
be the created world, the world created through him (the
Word), or mankind in general (see Barrett:136; Schnackenburg:
260). OL are the people in his own world who although
they belong to him do not receive the coming of the Word.
But it is not all mankind who reject the Word. V.12
immediately follows v.11 and gives a clear answer. Not all
the men in the world reject the Word. The bulk of people
do not receive the Word, but there are some who do receive
him l. Notice the words used in vv011-12: TTc0€AocoV
and They are equivalent to each other (Moulton,
1:115). The repetition here is not without intention.
The two verses here are taken as antithetical (Morris, 199:
293)There are two groups of people in the world: one who
rejects the Word, the other receives the Word,
Thus Ot idiOL are the people who do not receive the
Word, o IcocrJioj is a parallel to ot Therefore
O used here (v,10c) is not a designation of the
mankind in general, but the people who deliberately reject
the Word when he comes to the world. They are not the
believers. So here takes the meaning mankind
not inn! ndiri tho bo 1 -f ovon«
In between v.10a and v,10c, there is another usage of
kocrus:
This is parallel to v.3a
The usage here clearly reflects a sense of creation. Thus
takes the meaning "the universe at large"
The transition from the meaning of IcooAaOJ (mankind-
universe- mankind) is used by John to heighten the rejectioi
of the Word by the world. The first reminds us that the
Word is not just the fundamental and universal principles
of light in the divine plan: he also illumines the way and
existence of man from within the historical reality of man's
environment of the world, The Word was in the world,
so that man can reach him. Before saying that the world
rejects the Word, the second statement in v010 reminds that
the whole universe, including the earth and man, is created
through the Word, Thus showing that the rejection by the
world is indeed an evil one. Of course, not all men in the
world rejects the Word. Some come to the Word.
In summary, we notice that there are at least three
uses of Roonio:
(1) the universe created through the Word,
(2) the dwelling place of men-- the earth or mankind
in general,
(3) mankind not including the believers.
Also, we notice that, in this passage, there is no lack
of interest on God's part to the world, but vice versa.
Vv. 9» 10a,b show the positive cosmic attitude on God's
part: he comes to his created world. But v. 10c gives the
negative attitude of men towards God: the world does not
receive him.
Xn the above analysis of the Prologue, three categories
of usage of are found. From a general survey of the
word usage in John, we can find that most occurrences can be
grouped under these categories (Jn 17 is not included in the
list). The classifications are, of course, not hard and fast.
Actually John moves freely from one to another, or even uses
the word with possibly more than one meaning at once. The
uncertainity of determining the meaning is especially true
in the second part of John.
(l) Universe:
1:10b (lx)
(2) (a) the dwelling place of men or (b) mankind in
general 2:
1:9,10a,29; 3:16,17,17,17,19; 4:42; 6:14,33,51;
8:12,26; 9:5,5,3.9; 10:36; 11:9,27; 12:46,47,47;
13:1,1; 14:31; 15:19 (the fourth instance);
16:21,28,28,33a; 18:20,37; 21:25 (totally 34x),
(3) mankind not including the believers:
1:10c; 7:4,7; 8:23,23; 12:25,31,31; 14:17,19,22,
27,30; 15:18,19,19,19,19 (the fifth instance);
16:8,11,20,33b; 18:36,36 (totally 24x).
There is one occasion where is used to designate
a group of people who follow Jesus:
12:19 The Pharisee said: the world has gone after him.
This use is found only once in John. In the Gospel, the
majority of men in the world are not usually conspicious
for their zealous service to God. They oppose Jesus, reject
him and finally crucify him.
Since the uses in groups (2) and (3) are important
and with theological implications, therefore the following
studies will be for these two groups only.
B. KOSMOS MANKIND IN GENERAL
kcryuo) as mankind in general is usually used in
relation to a few of the other Johannine themes 3 such as
love, sending, life, judgement, salvation, light, etc.
Among the passages listed under the category (2), there is
one passage which contains many of these themes, namely 3:16
21. The key words and themes of this passage are:


























Thus, it is not necessary to exegete all the passages,
but 3:16-21 can be selected as a representative. The
passage will be exegeted and other related passages will be
brought together in the exegesis to expound John's use of
Koctnuo
Jn 3:16-21 4
In such a short passage of six verses, appears
five times (w. 16 ,17 ,17 ,17 ,19). The word receives its
importance in this passage because it is a characteristic
of John, by a simple device of repetition, to give emphasis
on certain words (Morris:232j Chang:50-68).
What is the meaning of? Tt is clear that
Kocyuoj does not mean the place where men live or the
universe at large because the last clause in v.l6, that
whosoever believes. indicates that the reference is
to mankind, not to birds and trees. Furthermore, it does
not refer to the specific term for mankind who rejects
Christ and pursues him with enmity and hatred (Hendriksen:
10; Schnackenberg:399) The word simply refers to the
whole of mankind in general. This can be affirmed when
we look at v.18: there are men among the world who believe
in Christ while others do not. Both belong to the world.
The passage informs us the following:
(a) the world is the object of God's love,
(b) it is to the world that God gavesent his (only)
Son.
(c) the purpose of the Son's mission is for the
salvation of the world, not for the judgement of
it.
(a) The world is the object of God's love. This is
John's first use of a verb he is to use 36x, more
than twice the number used in any other book of the NT
except I John (Synoptics:26x; I Jn:27x). He also uses
CpiXtiV more than anyone else (l3x out of 25x in the NT).
Clearly love matters a good deal to the author.
Besides, we can notice cxydkTToCV is used with much
more frequency in the second part of John (7x in ch.1-12;
29x in ch.13-21). Such observation can be easily explained.
Commentators have proposed various outlines for John. While
there are of course many disagreements, yet it is unanimously
agreed that in the middle of the book, at the end of ch.12,
there is a break. Before that, Jesus moves in public, talks
to different people, including Jews, Samaritans and even
Gentiles /5/; He proclaims the Word, being challenged,
rejected and hated by many (e.g. 1:5»10f; 5:18; 6:60,66;
7:12,32,40f f; 8:48,59; 9:22; 10:19,31,33; 11:53), yet
accepted by some (e.g. 1:12,35-51; 2:11,23; 4:39,53; 6:68f;
8:30; 9:38). Then 12:37-3 sums up this first part of John
concerning Jesus' ministry to the world, and Jesus proclaims
the Word openly to the world for the last time (12:44-50).
Then ch.13 moves into a different stage. Jesus has intimate
conversations with the twelve before his departure from the
world to go back to the Father. There we encounter a
different atmosphere and a change of tone0 The audience of
the discourse by Jesus is the twelve. The frequent use of
cyonoW in the second part of John is, not because God
does not love the world, but because only those who believe
in Christ is sensitive to the love of God (Barrett 180).
It is true that the love of God to the world is
mentioned only once before ch.13. However, we cannot
neglect the fact that God loves the world. Notice that
the sending of the Son is the consequence of the Father's
love: God so loved the world that he gave his only Son.
Sending is related to the love of God. Sending is an
important theme in John. The word oUIOCJt£ A€rV occurs
27x in John. Roughly an equal number is found in each of
the other Gospels and Acts. But there is a special occurrence
of TT€JUTtfcV in John (33x out of 80x in the NT). Also,
the theme is highly concentrated on the first half of John
19x out of 2: 22x out of 33x
It may be that John is using the sending theme to express
the love of God to the world. God's love to the world is
obvious because he sent his only Son. Therefore, it is
quite right for Dodd to say:
The statement in 3:16 is quite fundamental to our
author's position, and the reader is intended to
bear it in mind,... though little further is said
about the love of God until ch.13, it becomes a
dominant theme (307)
The emphasis on the fact that God loves the world is
clear from the Greek construction. That John uses the
indicative tOCTTe... €ou)Vcev (not the infinitive cOTTfc...
SouyocV. which might be expected) is not without meaning0
Moulton (l:209f) and Barrett (l8o) propose not to emphasize
the distinction. However, from the statistics, the emphasis
cannot be neglected. cOTT£ is found 84x in the NT, but
only 21x have the indicative. It only happens once in John
3:16; 5 15x in Paul; see BDF:198). The construction is for
the purpose of stressing the reality of the gift: that
actually gave the only Son (Brown, 1:13). It is not
God loved so as to give, but God loved so that he gave
(Morris:229)This love is not a vaguely sentimental
feeling, but a love that costs. God gives what is most
dear to him.
Also, the aorist tense is used here, the tense regularly
used of historical happenings and actions in Greek. It
shows that God's love is an action in man's history.
The mission of the Son, because of the love of God, is
an immovable fact of history (Schnackenberg:400; also
Marsh:183)
To conclude, Temple's words are useful:
This is the heart of the Gospel. Not 'God is love'
-- a precious truth, but affirming no divine act for
our redemption. God so loved that he gave... it
was an act at a particular time and place (48).
(b) To the world God gavesent his only son. The
theme is repeated 3x in this passage, but with variation:
3:16 God so loved the world that he gave his only son,
3:17 God sent the Son into the world (15),
3:19 The light has come into the world (5 TOV KogjjlGV
Let us first examine the last two verses first (w.17,19).
Both of them end with a phrase €15 TOn. This
phrase appears to convey a rather specific meaning
(Cassem:83f) The phrase appears fourteen times in John,
eight times with the verb (l:9; 3:19; 6:l4;
9:39; 11:27; 12:46; 16:28; 18:37) four with the verb
o£TCO0T XAfcW (3:17; 10:36; 17:18,18) and the other two
times being 8:26 (with )o0u3) and 16:21 (a child is
brought into the world, eVVf). To come into the
world is predicated only of Jesus (or the predicted Messiah)
in John 6, Jesus came into the world. From the text
alone, one may suspect that coming into the world is a
technical term for messianic or prophetic mission. Likewise,
except 17:18b where the mission is transmitted to the
disciples from Jesus, to be sent into the world is used
specifically for Jesus' mission from the Father. It is
usually said that the statement God sent the Son lies
on the theological relation between the Father and the Son
-- their unity or oneness (Conzelmann:34l; Ksemann:11).
It is true that the Father who sent me is one of the
Christological statements which are directed towards the
idea and concept of the divine Sonship, but the idea of
mission cannot be neglected, especially when it is used
in connection with the phrase into the world. This can
be seen also from the following verses:
8:42 I proceeded and came forth from God; I came
not of mv own accord, but he sent me.
l6:28a I came from the Father and have come into the
world.
Coming into the world is a term of mission. It is used
in connection with and parallel to the idea the Father
sent Jesus in the above verses. Therefore, the idea of
mission is clear in the words the Father sent Jesus.
The Father sent the Son into the world denotes the
mission and also the authority that is bound up with it
(Hahn:157; also Morrison:261; Kummel, 1974:272).
The idea of mission can also be seen especially in
this passage. As Barrett says, in the present verse
(3:17). stress lies on the purpose of the mission (l8l).
It is stated that God sent the Son into the world for
the purpose that the world might be saved through him.
Now let us return to 3:16. Bultmann says that
StOvrtXl (to give) is used only in the sense of sending
(1955:12), but most commentators agree that it is used
with a double meaning: in the sense of oftOCTV
(to send) and also irotpoi 1 0 Vou (to give up to death)
(e.g. Brown 1:13; Hoskyns:2l8; Morris:230; Strachan:139;
but Hendriksen only emphasizes the second sense).
The first meaning is clear when we compare v.l6 with
v.17. They can be considered as parallel statements, but
with variation (one is gave, the other is sent). The
second meaning is seen from v.l4: so must the Son of man
be lifted up. The verb VoCV, also has double meaning.
It can mean the lifting up of the serpent, but it is
extended to cover the lifting up of Christ on the Cross.
This is confirmed by 12:32f, I, when J lifted up from
the earth, will draw all men to myself1. Tie said this
to show by what death he was to die. (see Cullmann,
1953:51f)
Both meanings of cc£onAXL» OtTCOGTand
are possible and not mutually exclusive.
Schnackenberg's words are useful here:
His (John's) €oUis primarly intended to indicate
the sending of the Son into the world (cf. v.17),
though, this is, of course, the first act of the drama
of the crucifixion, the profoundest mystery of God's
love. Thus the expiatory death, as the supreme
manifestation of God's love may already implied,
but the perspective has been shifted from exaltation
of the Son of Man to the entry of the Son of God into
the world (399; see also Kummel, 197:298).
V.16 can be considered to be a transitive verse, connecting
the idea of the previous section to the following verses /1/
The salvation of man is resulted from the death of Jesus on
the cross (Jn 12:24; see also Chamberlain:165)• This is the
reason why Jesus came into the world. The certainty
, v.l4), that the son of man is lifted up, is
confirmed by his coming into the world (v.l6:for God so
loved the world that he gave his onlv Son).
In summary, we can see that the world is the object of
the Son's mission. He came for the salvation of the wor
(c) The salvation of the world. Salvation is central
to Jesus mission. It is the purpose of his coming: God
sent the Son into the world ..0 so that the world may be
saved through him. Then what is the meaning of salvation?
To explain the meaning, one has to compare w.l6 and 17
v.l6 he gave his only Son, that whoever believes in
him should not perish but have eternal life.
v.17 God sent the Son into the world... that the
world might be saved through him.
The parallel shows that to be saved means, negatively,
not to be condemned, and positively, to receive eternal
life. Jesus' mission is to give eternal life. This is
also reflected in Jn
Filson calls John the Gospel of Life. It is not
without reason. Life() is an important Johannine
word (totally l85x in the NT:l6x in Synoptics; but 3x in Jn;
13x in Johannine Epistles; 17x in Re). In the Prologue,
he has informed us that life is in the Word (l:4), and it
is more or less the same thought here. Also, it is mentioned
in 20:31» the so-called stated purpose of John: that
believing you may have life in his name. This is also
the concept here but with variation (life is described
as eternal life 17x out of 3x in Jn, but there is no
apparent difference between eternal life and life,
see 5:39.0, also ch.6).
What is (eternal) life? The passage does not give a
definition, but only contrasts it with perish (see also
Jn 10:28). is a characteristic Johannine term
occuring ten times intransitively. It has two meanings:
(a) to be lost (6:12,39; 18:9)» (b) to be destroyed
(3:16; 6:27; 10:20,28; 11:50; 12:25; 17:12). In this
passage, the latter is implied. Eternal is the opposite
of perishing. It is not destruction. It has a temporal
connotation: it means everlasting, never-ending, Eternal
life is a life everlasting, never-ending. It lasts
forever (cf. 6:51»58; 8:51f; 11:26) /8/.
But the important thing about eternal life is not its
quantity but its quality (Morris:227; Schnackenberg:389f)
This is eternal life that they know thee the only
true God, and Jesus Christ whom thou has sent (17:3)
This verse states the nature of eternal life (T)odd, 1953:153;
Piper, 1962b:128). Knowledge in John means a relationship
9. For example, in 7:29» the knowledge between the Father
and the Son is expressed in the relation that the Father
sent the Son, and the Son came from the Father. I (Jesus)
know him (the Father), for I come from him, and he sent me.
Therefore, that the believers know the Father and Jesus
Christ means that they have a relationship or fellowship
with the Father and Jesus Christ. Thus destruction is the
fate of all things and persons separated from God, but
eternal life is a condition— the existence of fellowship
with God.
Moreover, life is not just in the future (cf, 3:26;
4:l4; 5:29; 12:25). but also present and is realized.
Notice the present tense used in v.l6:
The present subjunctive mood used here is
to indicate a present continuous action. That which ie
properly a future blessing becomes a present fact
(Barrett:179)
Salvation is to have eternal life. It is possible
only through Christ. Vv.l4f give a clear picture:
(i) there is a certainty. The certainty is found
in God 's plan .14),
(ii) it is only effected by the Son of Man raised
up on the cross and by him alone (v0l)»
(iii) the Son of Man is the mediator of salvation
RSV renders the phrase underlined in connection with
-- believes in him. However, John
always uses at ter (36x) for such
meaning. Painter (197:39; 1975:79) by comparing I John
5:13 says that is in synonymous parallelism with
However, why John here changes to is not
answered (notice that is used in 3:16,18). The
meaning rendered by NASB seems more appropriate:
that whoever believes may in him have eternal life,
depends on In support of this
interpretation, we have John's use of an adverbial phrase
with before its verb when the phrase is emphatic
or metaphorical (cf, 5:39; 16:33; see Metzger, 1971:204;
Morris. 1969:295). Eternal life is obtained through him.
Jesus' mission is to bring salvation to the world,
but it does not automatically bring salvation to every
man on the earth. Salvation is universal, but no one can
receive it unless through faith. It is given to those
who believe in him. is repeated three times
in v,l8, showing the emphasis of faith
Faith in John is a dynamic concept. In John, the
verb appears 98x while the noun
appears nowhere 10. The usage itself shows that for
John, believe means an attitude, an action and an active
commitment. To believe in Christ means to have a personal
relationship with him, and then salvation is effective.
The relationship between the universality of salvation
and faith can be seen from Hahn's words
The statements about the universality of salvation
and about a direct relationship to believer, are
not mutually exclusive, but condition one another
(156).
The world as a whole is the subject of God's love and
salvation, but the very fact of Christ's coming causes
distinction drawn in v. 18: q tciJU0 6 juj tkTT6)u3v
For those who believe in Christ the result is life, for the
others it is judgement.
In John two groups of statements, which are related to
judgement, seem contradictory:
The first group:
3:17 God sent the Son... not to condemn the world.
12:7 I did not come to judge the world.
The second group:
9:39 For judgement I came into this world.
5:22 The Father... has given all judgement to the Son.
However, we should note that the fact that Jesus did not
come to judge does not exclude the very real judgement
that Jesus provokes. Actually in our present passage
(3:19) we are told that he who refuses to believe in Jesus
condemns himself. V.19 does not denote the sentence of
judgement, but the process (Morris:233) The light has
come into the world, but they choose darkness rather than
light. Notice that John here uses different words for those
who reject Jesus: And this is the judgement, that the
light has come into the world( lo(TyuO), and men loved
darkness rather than the light. The usage of
-- mankind in general-- here stresses the positive
relationship of Jesus to the world, but there are men among
the world who reject Jesus. Their judgement lies in this
very fact— their decision against Jesus.
The ultimate purpose of Jesus' coming is not to judge,
but to save. However, judgement is inseparable from
salvation because some reject the salvation. Holtzmann's
analogy is useful: Christ comes to judge the world as
little as the sun comes to throw the shadow, but judgement
like the shadow is the natural consequence of the world's
constitution and circumstances (quoted in MacGregor:82),
The primary thought of John is that during the ministry
of Jesus, Jesus is no apocalyptic judge like the one expected
at the end of time, yet his presence does cause men to
judge themselves. As Stauffer says, History is krisis,
is separation of souls (42). The judgement is present
because it is said that the wrath of God rests upon him
(3:36), the present tense being used here.
Summarizing the above analysis of 3:16-19, we have
the following conclusion:
(i) Vo(ryj.O used here means mankind in general,
(ii) it is the object of God's love,
(iii) it is to this world that God sent his Son,
(iv) salvation is for the world. This is the ultimate
purpose of Jesus mission. Only when men decide
to reject him, judgement comes and it is caused
by themselves.
Therefore, we can see that there is a positive attitude
towards the world from the side of God, the divine. It is
no doubt that Luther called this passage the Gospel in
miniature (quoted in Howard:10),
Before ending this section on kosmos as mankind in
general, one passage has to be mentioned.
Jn 1:29
The Lamb of God, who takes away the sin of the world.
What does John mean by sin? 16:9 gives a definition:
Of sin, because they do not believe in me (Christ). Sin
is defined as unbelief in Christ. Then, does
here mean the world in open opposition to Christ? The
proposal seems to be reinforced by 15:22,
If I had not come and spoken to them, they would not
have sin; but now they have no excuse for their sin
(also 15:21.
However, the verse does not mean that men in the world
would have been sinless had Jesus not appeared ll. But
it does mean that the sin of rejecting God would not have
been imputed to them, or in Bultmann's phrase: God...
holds the whole past in susnenso (l59), had they not had
the revelation of God that is made through Jesus. Now,
they have no excuse, no way of covering up their sin.
This interpretation can be proved by 9:41
If you were blind, you would have no guilt; but
now that you say, 'we see', your guilt remains.
Here it does not mean that there are two groups already:
those who can see, and those who cannot. In fact all are
blind (Bultmann:31) Those who see are those who imagine
that they can see, while the latter are those who know that
they are blind, they recognize their blindness (Bultmann's
translation of£ TOXol (31» note 3]). By the
coming of the light into the world, the blind receives
sight, while for those who persist in their blindness,
their sin remains. Notice the present tense remains,
which implies that sin is present before the coming of Christ.
Therefore it is right to say that the whole world—
total humanity is sinful, in darkness (cf. 8:12; 12:3546)
and in death (8:24). It is only by the light's coming
the question is put to man whether he chooses to remain in
darkness, in death (Bultmann, 1955:25) Some receive
the light, and thus become believers, but some reject and
so remain in the world-- mankind not including the believers.
The fact that the whole world is sinful can be seen from
another perspective. Since salvation is for the whole world,
the whole world is in need of it. Therefore all men must be
regarded as sinful (Morris, 1965: l46f.; Stevens:192).
However, God has not abandoned the world, Jesus, the
Lamb of God, takes away the sin of man. The background of
the term, o oyjIVOJ TOU tOO is controversial.
Scholars commonly propose four possibilities: (a) the
Lamb as the suffering servant who bears the sin of many
(is 53); (b) the Lamb as the paschal lamb (Ex 12);
(c) the Lamb offered at the evening or morning sacrifice
(Ex 29:38-46); or (d) the Lamb as the apocalyptic lamb
(En 40:38; cf. He 7:17; 17:14) destroying the evil in the
world. It is difficult to determine the background because
as Barrett says, no single allusion is sufficient account
of it (1954:210; for detailed discussion, see Barrett:l46f;
Brown, 1:58-63)c What is clear is that the article, O
points to a definite, well-known lamb. Apparently, the
Baptist's disciples need no explanation as to what he means,
at least no explanation is recorded.
What is clear is the genitive phrase foo 06oO
He is the Lamb sent by God, the property of God, who
fulfils the meanings prefigured by all the sacrificial lambs
of the OT, each of which represents something greater than
and beyond itself. These lambs are offered on specific
occasions and for specific offences. This Lamb is offered
for all time to deal with the sin of the whole world
(Barrett:17; Chamberlain:160). Thus, from this point,
we can see a positive concern from God to the world even
though the whole world is sinful.
Summary:
Among various uses of one verY important
use is to denote mankind in general. To the world, it is
said that:
(a) the whole world is sinful, in darkness and death,
(b) but the world still is the object of God's love,
(c) it is God's love that he sent his only Son to
the world,
(d) the purpose of the Son's coming is to save the
world and to give eternal life to the believers.
But there are men among the world who do not
accept the coming of Christ. They will receive
judgement in return.
In summary, no matter what the situation of the world
is, we find a positive attitude between God and the world,
at least from God to the world.
C. KOSMOS- MANKIND NOT INCLUDING BELIEVERS
Among the uses of in this category, there
are a few observations:
(a) they are mostly found in the second part of John,
Jn 1-12 Jn 11-16.18-21
Dwelling place of men





(b) even though they are mostly found in the second
part, they are scattered (apart from the occurrences
in Jn 17). it is difficult to select one or two
paragraphs to represent the others.
(a) can be easily explained. We have already noticed
that John can be divided into two parts. The first part is
addressed to the whole world, while the second is to the
twelve. From this outline, we can see that when
is used to denote mankind in general, it is mostly found
in the first half of John, while when it is used under
this third category, it is mostly found in the second half.
denoting mankind not including believers, is
used in the second part of John to bring out the contrast
between the world and the believers. Of course, this
does not imply discontinuity between the two parts of John.
The word in the two senses-- mankind in general and mankind
not including the believers-- are found in both parts, but
only with different concentration.
The scattering of used under the third
category may have important implication. That the whole
world is the object of God's love and salvation is what
John emphasizes by such a magnificent passage 3:16-21,
while the -phenomenon of scattering of used under
the third category implies that John does not want to over-
emphasize the opposition from the unbelievers to Jesus.
Jn 15:l8f
This passage is selected, not because it can be a
representative of the other passages under the third
category, but because of the repetitions of
here. The word appears six times in these two verses, five
times in v.19« We have already mentioned that repetition
is of significance in John. All the uses of
in these verses except possibly the iourth one in v.19
(Jesus chose them out of the world) denote mankind not
including the believers. It can be seen by the fact that
they are used-in distinction with you the twelve,
the representatives of the believers (see Via:173), e.g.:
the world hates vou.
vou are not of the world.
The characteristic of the world is hatred:
(a) the world hates the disciples,
(b) the world has hated Jesus,
(c) the world only loves its own,
(d) the disciples are not of the world,
(a) The world hates the disciples,
is followed bv an indicative
showing that hatred is not a doubt, but it is a fact
(Barrett:400) and it is certain (Morris:678). It is also
a continuous action long before John writes the Gospel and
even after.
(b) The world has hated Jesus. One of the reason why
the world hates the disciples is that the world has hated
Jesus, What happens to the disciples is not new and
surprising. They have the knowledge that the world has
hated Jesus. may be indicative or imperative:
you know or know. But most commentators agree that there
is no significant difference of meaning (see Barrett:400;
Brown, 11:686), It is used to show that their knowledge is
a fact (Alford:86l). The word indicates that
the action that the world has hated Jesus is before its
hatred for the disciples (see Barrett:400: BDF:3; Brown
11:686; Morris:678). The constructior
is worthy of notice is used emphatically, both
in its position and form. Secondly, the perfect tense
indicates that the hatred of the world fox
Jesus Christ is an enduring one (Barrett:400; Brown, II:
686), It is a permanent attitude and is no passing
phenomenon (Morris:678) Because of the hatred for Jesus
it is not strange that the world comes to hate his
followers— the disciples. Hatred for Jesus and his
disciples are characteristics of the world.
The hatred of the world for Jesus is revealed in John
by other terminologies also: the world knew him not (l:10c)
the world cannot receive, because it neither sees him, nor
knows him (l4:17, also l4:19)o
(c) The world only loves its own. The world is
acquainted with love of course] The verb used here is
But it is unwise to distinguish it from
the use of (as in Evans; Westcott: 302f.)
There are many examples to illustrate that both are used
interchangeably: the Father loves the Son
in 3:15; in 5:20) Jesus loves Lazarus
in 11:5; in 11:3
the Father loves the disciples because they love Jesus
in 14:23; in 16:27;
the disciple whom Jesus loves in 13:23;
in 20:2) (see Barrett:486; Bernard, II:
702-704; Brown, 1:498). But it is correct for Westcott
to say that the love of the world is marked as selfish
(223), because it loves its own.
neuter in gender, is usually used
by John to represent a group of persons (e.g. 6:37; 17:2,24;
see BDF:76). They belong to the world. That is they are
the people who have hated Christ„ They have their own
peace (l4:27) and joy (l6:20). It is not what Christ
intends to be for the world (see Bultmann, 1955:31).
The world loves it own-- a selfish love, but they
hate the disciples because they are not of the world0
The disciples are not of the world, The world
will love the disciples if they belong to the world
However, it is not true. The
present subjunctive indicates that the condition
... is not fulfiled (Barrett:400) and unreal (Brown,
11:686) unlike the previous verse which is
certain. It is a fact that the disciples are not of
the world. is used Ix in verse 19- On both the
first two occasions, it is commonly agreed that it denotes
origin (Morris:679) or expresses membership in certain
group (Brown, 11:686). The disciples are not of the world.
That is, they do not belong to the world. The world is
characterized by its hatred for Christ, but the disciples
love his master, Jesus Christ. They are not the members
of this world.
There is one use of which is difficult to
determine:
I (Jesus) chose you out of the world,
The meaning here depends on the meaning of Since
it is used in connection with the
composite idea of election and separation is present,
Thus TEV mav be preferable:
I chose you from the world
The thought may be: I choose you as men who are of the
or as men who belong to the members of the
i-ft.. a nartitiva sfinsfl of is
present (Heinz, 1968:775) In this way, may
mean the mankind in general because the disciples belong
to it. The disciples are not alien to the world which is
sinful. The disciples are chosen from the world-- mankind
in general who are in need of salvation. Rut we should not
have the idea that they do not belong to mankind in general
now. They are still members of the world-- mankind in
general. The meaning is similar to a situation: one can
choose a certain number of students out of a group to do
a job. The certain number of students are in one sense
separated, but in another sense they still belong to the
group. It is not an escape from the world, but they are
not the members of the world-- mankind not including them.
Therefore the world hate© them because they are not of the
world, not members among its own.
The partitive idea also effectively excludes any
metaphysical or predetermined dualism between the believers
and unbelieverso Both belong to the mankind in general—
the world. It is only their different decisions that
matter. Those who receive Christ receive salvation. Those
who do not receive remain in darkness and deathG They
constitute themselves as the world— mankind not including
the believers.
By including other passages, the characteristics of
this evil world can be summarized as follows:
(a) It hates Christ
(b) It does not believereceive
know Christ





(d) They have their own peace, joy
(e) There is sin in the world
(f) It will he judged








(h) Christ and his disciples
are not of the world
TTh on is used by John to denote mankind not
including the believers, we still cannot find any negative
attitude on the side of Jesus Christ and the believers to
the world. It is only that the world hates Jesus and his
followers-
The only seemingly negative attitude is found in (f),
(g) and (h). But I have mentioned in section B of this
chapter that judgement is not the aim of the coming of Christ,
However, it is inseparable from salvation. Similarly, the
primary aim of the death of Christ on the cross is salvation,
but it also has the effect of overcoming the prince of the
world. For (h), it just states the fact that Jesus and his
disciples are not among those who reject Christ only.
No opposition is found in this statement.
One more verse should be mentioned here.
He who loves his life loses it, and he who hates his
life in this world will keep it for eternal life (12:25)
The verb "is not used in connection wit?
the world, but with the life0 Here, Jesus is urging one
to regard one's life as secondary desirability and importance
This is also the theme in the Synoptics l2, Jn 12:24,
Jesus says that a grain of wheat must die in order to bear
much fruit. It is a prophecy of his death. TTe has to die
in order to bring others to life. Thus v.25 just explains
that his followers cannot escape death any more than the
master but must pass through death to eternal life. V.26,
which talks of service, confirms this explanation. A
servant cannot be greater than the master (13:16). Therefore,
they have to face persecution, even unto death. But the
result is that they may have eternal life. So even in this
verse, no negative connotation is found fin contrast to
Cassem: 84).
Summary
The second most imoortant use of is to
denote mankind not including the believers. In this sense:
(a) the world hates Jesus Christ,
(b) also the world hates the believers.
A negative attitude is seen from the side of the world to
Jesus Christ and the believers, but such an attitude is not
found vice versa.
D. CONCLUSION
Concluding the above analysis of the uses of the word







mankind not including the believers
It is said that the whole universe, including all
mankind, is the creation of God. It is also loved by God.
Even though all mankind is sinful, God still loves the world
and sent his Son to save the fallen mankind. A positive concern
is from God to the world.
Rut this is not accepted by all men. There are some
who receive the Son so that they belong to Christ, and have
eternal life. But the majority of men in the world choose to
remain in darkness. Therefore, on many occasions that
is used to denote mankind not including the believers. The
world-- mankind not including the believers-- has hatred
as its characteristic. It hates Jesus and his followers.
There is no metaphysical or pre-determined dualism.
The dualism is a dualism of decision (Bultmann, 1955:2l)
an ethical dualism. It is one's decision that determines
whether one belongs to Christ or the world-- mankind not
including the believers.
CHAPTER II
THE BACKGROUND OF JOHN
How John uses the word has been discussed in the
last chapter, but three aspects needed to be answered. Why
does John use at all? Why does he use so
much? Why does he use it in the way he does? As Kilpatrick
points out:
The more we are interested in the interpretation of
the Gospel the more we have to concern ourselves with
its background (36).
This chapter is intended to examine the background of John.
It is now generally accepted that the final form of
John was finished before the end of the first century, A.D.
In the nineteenth century, some argued that John appeared in
the later half of the second century. However, the discovery
of papyrus fragments containing parts of the text of John,
e.g. Papyrus Egerton 2 and the Rylands fragment (P52),
excludes this possibility (see Brown, I:lxxx-lxxxvi; Price:
588), In this thesis, the date of the final composition
of John is taken to be before the end of the first century, in
agreement with most scholars.
During the time of composition, what is the Sitz im
Leben that may explain the language and theology of John?
Two aspects, the cultural influence, as well as the
destination and purpose of John, are to be studied.
A. THE CULTURAL INFLUENCE
The three most Frequently suggested influences on John
are Hellenistic thought, Gnosticism and Judaism. They will
be discussed one by one in the following pages. Emphasis
will be put on their thoughts in relation to the use of the
word /1/
(l) Hellenistic Thought:
In the Greek Philosophy, lciT)uiO£ is a term for order.
ICtfJA VcoOuov (according to the right order) is a common
expression, for example, in Homer's writings (Sasse:869).
Since the concept of beauty is inseparable from that of
order, kotfo is also used in the sense of adornment
(usually of woman, e.g. KGCT)moj) (BAG; 446$
North:87; Sasse:869).
About the sixth century, B.C., in Pythagoras'
work, was first used for the world system and
the universe as a whole, (rUTTO)LAPC oopaVOO
TUJV TOvtoi£ TTl€njk£VaV (quoted in
BAG;446).
The relation between God and the world is somewhat
differently conceived by different philosophers.
Heraclitus rejects all doctrines of the beginning
of the world. This cosmic order, the same for all
beings (i.e0 there is none which does not belong to the
), no gods or man has created (i.e. there is no
creator), but it was always there. There is only one
and this is eternal, with neither beginning
or end (Sasse:87-875)
Th« PI atnni fits d -i i n fm i sh hfttwopn tho world
perceptible by the senses and the
world intelligible to the mind
God is the highest Idea or Essence in the
and is the latter's cause and ground. In the Republic.
it is also said that God is beyond the
(North:875) God does not create the world. But Plato
is the first to teach that the origin of the
is due to a Demiurge. In Timaeus and Republic, it is said
that a god called Demiurge formed the world in accordance
with the idea of the perfect living being (Sasse:875?
also Guhrt:521; Marshall:37)o He does so by imposing
form on prior existing matter (North:875) Therefore,
neither is the Demiurge in the full sense God, nor is
the properly a creature. The is an
animated bodv. a rational beiner. and thus a manifestation
of God. It is a copy This is the manifestation
of the idea in space, the sensual and corruptible reflection
of the eternal,... the reflection of that which can be
known only by reason, a sensually perceptible God, the
greatest and the best, the most beautiful and the most
perfect, this one and only begotten world (Sasse:87l)«
Aristotle's idea of the is the sum total
of everything linked to time and space. But beyond that
is the transcendent world of God, removed from space
and time and leading an unchangeable and thus perfect
life (Guhrt:52l) God is not the Creator. He is pure
reason meditating on himself. He moves
everything, but he himself remains unmoved. He does not
intervene in world events. It is said that he moves
the world, not because he loves it, but because he is
loved by it,... God would no longer be God if he were
to love men (Sasse:876).
For Stoics, there is also no idea about the true
beginning of the world, but the restoration of what
already was. There is also no ending, the disappearing
of the world is another cosmic rebirth (Guhrt:52l).
God is the principle of reasor which governs
the universe, but he does not transcend the world.
God and the world are thought of together in pantheistic
fashion. God is the world soul which permeates all things
as ether, as breathing, as spiritual fire (Sasse:876-
877) Man is part of God, a fragment of the world soul
(North: 87).
Whether the world is an emanation from the divine
being (Platonism) or animated by the divine Logos
(Stoicism), there is a sense in which it must itself be
divine. However, there is a strain of pessimism latent
in Greek thought toward the world. Each successive
emanation means one farther remove or declension from
the source of being. Thus there emerges a kind of
dualism (North:875)
In Neo-Platonism of the third century the dualism,
which one can find in Plato, reaches its climax. The
intelligible world(05) and the world of
appearances (lcor,A05 ootc5) are mutually opposed (Sasse:
879).
This is also true in the Hermetic writings which
are produced in Egypt in the second and third centuries
A.D. The teaching expressed in this literature is a
mixture of Stoicism and Platonism with also the religious
elements of the Near East, Dodd draws many parallel
between these writings and John. In these writings, we
can see that the writers are primarily interested in
religion. They believe in God. He is good because He
gives all and claims nothing except praise and thanksgiving.
However, there is no uniform teaching about the relation
between God and the world. One writer pushes an absolute
dualism of God and the world: I thank God that He has
put it into my mind, as touching knowledge of the Good,
that it is impossible for the Good to exist in the world,
Eor the world is the totality of evil, and God the
totality of good. Some teach that the is in
one way or another a revelation of God.... The Ko(Tj.05
is the Son of God, bearing His likeness. Man similarly
is the offspring of the k0yxc5, and bears its likeness.
... Thus we have gradation of being: God, cosmos, man.
But in so far as the Hermetists are under Platonic
influence, we can see that there is an idea of a
noumenal world, transcendent and eternal, which is the
archetype of the phenomenal world (T)odd, 1953 10-53»
quoting 21,22).
Generally speaking, dualism is deeply rooted in
Greek philosophical and religious thought. There are
two realms of existence-- the phenomenal and the
noumenal: the changing, transitory, visible, and the
eternal, real realm of God. Ultimate reality belongs
only to the higher world. In this Greek view, man, like
the universe, is a duality: body and soul. The body
belongs to the phenomenal world, the soul to the
noumenal. This visible world, including man's body,
though not actually evil, is a burden and hindrance to
the soul by which man can relate to the divine. The
famous idiom describing the relation between the two is
soma- sema: the body is the tomb or prison house of the
soul (Ladd, 1968:17,28). Salvation is conceived as a
release from the matter which is possible by human
attainment— knowledge (Ladd, 1968:17). Plato teaches
that man can achieve this knowledge by dialectical
reasoning. By human reason, one can apprehend the true
nature of the world and of man's own being, and thus
succeeds in mastering one's bodily passions and allowing
his mind to reign over one's lower desires. At death,
one's soul will be liberated from this earthly, bodily
bondage and set free to enjoy a blessed immortality.
The Hermetists also teach about saving knowledge. It
is speculation about the nature of God and the eternal
world, the nature and destiny of man, and the like
(Dodd, 1953:15). There is also ethical demand In the
Hermetics. Dodd says, For the Hermetists as a whole,
the ethical demand of religion is for personal purification
and detachment from the material things (1953:1)
When we compare these views with John's usage, we
notice the differences. First of all, as North points
out, no Greek ever posited the relationship between God
and the world. Creation in the proper sense
was unknown to the Greeks (875) Tn the Prologue of
John, it is clearly stated that the world is created
by God through the Word. The world is God's world; and
man is God's creature, although he is rebellious, sinful
and fallen. Since the world is created by God, it is
not evil in itself as some Hermetists say. The world
is evil when it is in opposition against God.
Greek dualism is cosmological: there are two realms
of existence. In John we also see the idea of from
below and from above. However, we should be aware of
the overall belief of John. It is said that all men are
sinful, but have the potential to believe and receive the
Word. If they believe, then they are called the children
of God and they are bom from above. But if they reject,
then they remain in darkness and are not from God.
Originally, there are not two groups of men, i.e. those
from above and those from below. It may be said that
only Jesus is from above (3:13), though later all who
believe in him obtain this quality. The division is
caused by man's response to Jesus. The one who believes
(3:16; 12:36) and the one who does not believe (3:18)
categorize themselves by their response to the Word
(3:l6f f; 5:29,40; 6:40; 8:12; 11:26). Therefore, it is
ethical dualism that is more orominent in John.
For Greek thought, salvation is by knowledge, a
flight from the world to God. But in John, it is God's
descent from heaven to bring man in historical experience
into fellowship with himself (Ladd, 1968:14). It is
not an escape from the material world. John teaches
that the believers, though not of the world, are In the
created world, living among the whole mankind. Finally,
we notice that the redeemer concept is absent in Greek
thought, even in Hermetica (Nock:276).
Dodd says that John is influenced by the Hermetic
writings. However, the Hermetica is a literature later
than John. Even though Dodd says that it can be traced
to an earlier period (1953:12), this is a speculation
only0 It may be more reasonable to compare the literature
available at the time of the composition of John.
(2) Gnosticism;
As Munck says, Gnosticism is a scientific term that
has no generally accepted scientific definition (224).
Not only is it difficult to determine which is the
essential elements in it-- dualism, redeemer myth,
gnosis or others, but also the origin of it is controversial.
Bultmann proposes that John is Gnostic in outlook.
It has its closest parallels with the Odes of Solomon
and especially in Mandaean writings, the oldest strata
of whose tradition is traced by Bultmann back to the time
of primitive Christianity and to the region of Syrian
Palestine. The tradition is seen to represent a
syncretism of Eastern mysticism with some popular
Hellenistic philosophies, issuing in a kind of proto-
gnostic religion. This pre-Christian gnosis may
have given rise to the Gnosticism in the second and
third centuries A.D as reflected in such Church
fathers as Irenaeus. It is the general view that
Gnosticism in the second century is a Christian heresy,
but Bultmann assumes that it is only the crystallization
of a movement that in its essentials antedated
Christianity and which greatly influenced Johannine
thought. To interpret John, in 1925 he begins to
reconstruct the Gnostic myth utilized by it based on the
Odes of Solomon and the Mandaean writings (see Ladd,
1974:218: Kummel:219).
However, there are many criticisms against Bultmannfs
reconstruction of the pre-Christian Gnosticism. Firstly,
he proposes that Gnosticism represents a development of
Eastern religious movements of pre-Christian origin,
invading the West from the Orient as a competitor of
Christianity (195:162), but it is impossible to prove
because up to the present there have been found no pre-
Christian Jewish or Eastern sources that clearly reflect
the dualism similar to Gnosticism (see Brown, T:liii;
Ladd, 197 J 232; Drane has given a brief survey showing
that Gnostic dualism is quite different from Iranian
dualism:1).
The discovery of a gnostic library in 197 at
Chenoboskion in Egypt has given us for the first time
a large collection of primary sources for Egyptian
Gnosticism. Many scholars hope that this literature may
help to bridge the gap between the pre-Christian Jewish
literature and Christian Gnosticism (e.g. Robinson, 1968).
However, the situation is not so. Nock, one of the
greatest authorities in Hellenistic religion, has the
conviction that the Chenoboskion finds seem to vindicate
completely the traditional view of Gnosticism as
Christian heresy with roots in speculative thought
(276; also Albright:l62f).
Also, Barrett, by comparing John with one of these
Gnostic works, The Gospel of Truth, a Coptic translation
of a Greek work from the school of Valentinian Gnosticism
and perhaps composed by Valentinus himself, finds the
two Gospels far apart. Taking the example of the concept
the love to the world, the Gospel of Truth knows little
of God1s love for the world. 0.. God desires that men
should love him-- nothing is said of his love for men
(1962:215)t but this is an important focus in the
theology of John (see Chapter l). The same result is
obtained by Brown in his comparison between John and the
other Chenoboskion work, The Gospel of Thomas (192)
Another charge against Bultmann is his circular
argument. Although Bultmann has claimed that the
reconstruction is based on the Odes and the Mandaean
writings, he actually uses John as his main source of
reconstruction. I am the shepherd, I am the truth,
and so forth have been quoted in his reconstruction
(1956:l64). It is a circular reasoning that he
presupposes that there was a Gnosticism in the background
of John, and then uses John as his main source for
reconstructing his Gnosticism (Brown, Islivj see also
Barrett:1975 J 7)
— Even thou|gh we accept that Bultmann fs reconstruction
is based on the Odes and the Mandaean writings, his
reconstruction is based mainly on post-Christian texts.
The oldest forms of Mandaean theology known to us are to
be dated not before 700 A.D. (Dodd, 1953:115)There is
no possibility that John is influenced by this thought.
If there are parallels, it is more believable that John
has contributed to the thought-forms of the later
Mandaean movement and not vice versa (Guthrie:323)
Charlesworth (l973)» by comparing the Odes with John,
also agrees that John cannot depend on the Odes. Brown
says that there is no Mandaean work like John (l:lv).
Bultmann supposes that the Mandaean thought represents a
later development of the very type of Gnosticism in the
NT era, but this is a speculation only.
Many scholars agree that in Gnosticism we meet many
ideas which are already familiar from Hermetica, and the
general background may often seem to be very much the same'
(Dodd, 1953:1015 see also Guhrt:522; Howard, 1965:155;
Ladd, 197:233). Hermetica is a very Hellenistic thought
incorporated with some Eastern thought (see section (l)).
So it is safer to say that Gnosticism.. was in reality
only the development of a deeply rooted Greek tendency
of thought (Barclay, 1958:115; see also a survey by
Drane), Since Gnosticism is rooted in Greek thought,
we mav expect that the statements about will not
be very much different from the Hellenistic thought
The basic feature of all gnostic systems is a
radical dualism between matter and spirit, which conditions
the whole of Gnostic theology. Matter is viewed as evil.
The Supreme God dwells in unapproachable splendour in
the spiritual realm, and is completely alien and unknown
to the material universe, which is the creation of lesser
powers who, although originally emanating from the
Supreme God, seek to prevent any knowledge of him in
the world over which they rule.
In the Gnostic myth, it is said that the spirits
of men, which belong to the spiritual realm, are original
men. Before all time, these figures fall into the world,
and are imprisoned by the material world. The material
world is regarded as evil. It is men's prison, and
thus men yearn for deliverance. The separation of spirit
from matter constitutes the Gnostic idea of salvation.
Salvation is by knowledge. It is a knowledge of the
heavenly origin of one's spirit and through that
knowledge one may at death be enabled to outwit the
rulers of the world and return to the sphere where one
truly belongs.
Since the spirit is imprisoned by the material world,
where even the very existence of the spiritual world is
hidden from him, redemption must finally come from
without. Therefore, it is that a divine redeemer descends
from the spiritual realm, bringing with him the saving
knowledge, teaching men about their origin, and telling
them how to regain their true spiritual position. In
order that the rulers of the world cannot recognize him,
the redeemer disguises as ordinary mortal, dressing in
the garment of the earthly body, but after completing his
work he returns to the spiritual realm (summarize from
Drane:7-8; Guhrt:522; Jonas:3375 actually Bultmann's
reconstruction of the so-called oriental Gnosticism is
not quite different from this view, see Bultmann, 1956:l62ff).
However, there is as yet no certain evidence for the
existence of redeemer myth in pre-Christian times, while
there is plenty of evidence to show that this kind of
speculation is well-known in the post-Christian era (see
Brown, I:lv; Drane:8). Again, it proves that Bultmann's
reconstruction of pre-Christian redeemer myth is very
tenuou s.
Finally, let us compare the theology of John with
Gno sticism.
First of all, we see that there is a dualism of
spirit and matter. However, in John, there is no trace
of the idea that there is anything evil about the matter.
Jt is stated in John that all things were made through
him, and without him was not anything made (1:3) This
is quite different from Gnosticism that the world is
created by the lower powers, which is closer to Platonic
idea of creation rather than to John (Drane:7). In
John, there is no denial of the world. The created world
continuous to be God's world. He so loved the world
that he sent his only Son to save the world (3:16),
The Word became flesh (l:14) is a decisive declaration
that repudiates the Gnostic antithesis of spirit and
matter.
In Gnosticism, there is a radical otherness of man.
The world, for men, is an alien abode, a prison, a dark
noisome cave. Salvation for men is their awareness of
their otherworldiness. The Gnostic virtues are such that
once he has attained to liberty, the Gnostic cannot be
affected by anything from the outside. Any kind of
abstinence is out of the question, and indeed would be
meaningless. There is no point in doing any work, no
point in trying to make the world a better place, no point
in training the soul for bliss.... The Gnostic feels
himself to belong not to the nation or city state, or even
the world (Bultmann, 1956:170). In John, man does not
stand over against the world, he is world. Bultmann
himself is aware that in the Prologue, the fact that
man is. world, i.e. that he is created, implies that man
can understand himself in his createdness (1928:167).
The world is not some objective entity, appearing separately
in itself, in relation to which man can assume the position
of an observer. The world is man. What makes the world
evil is not something intrinsic to it, but it is the fact
that it has turned away from its creator. The alienation
of the world from God is its hatred to God. It is a
deliberate act. It is not based on the dualism of spirit
and matter. It is sin— an unbelief in God-- that
results in a separation with God. The dualism is an
ethical one, or Bultmann puts it Ma dualism of decision
(1955:21).
A final point needs to be mentioned. The salvation
of man does not implies an otherworldiness in John. The
believers is said to be not of the world but at the same
time he is in the world. The mission to the world is
mentioned (see Chapter III later).
In summary, it is difficult to see that John is
influenced by Gnostic thought. Below, we seek to show
that John has more similarity with the Of or Judaism
than with Greek and Gnostic thoughts.
(l) Judaism:
Kilpatrick says:
It is surprising... that to understand this book
(John) we are asked to turn so often to the religious
and philosophical ideas of contemporary paganism
rather than to the Bible and first-century Judaism.
That that suggestion is surprising is no reason for
thinking it wrong, nor yet for excepting it from
examination (38).
He then gives a comparison between John, Hermetica and the
LXX and concludes that John is far closer to the language
of the Greek OT than to that of the Hermetica (39-)•
Recently, a large number of scholars, especially after the
Qumran discoveries, come to agree that the principal
background for Johannine thought is the Palestinian
Judaism. Burrows, for example, says, the scrolls show
that we do not need to look outside Palestinian Judaism
for the soil in which the Johannine theology grew (399f
see also Brown. 1957:183: Cullmann. 1959:8-12.39-3).
The question of the cultural background of John has
long been put in an alternative: Hellenism or Judaism.
However, it is now realized that this is inadequate. Th€
Jewish Hellenism, as represented by Philo of Alexandria,
makes it possible to consider a link between Jewish and
Hellenistic thought. Further, it is difficult to put the
alternative: Palestinian Judaism or Hellenistic Judaism.
The reason is that we cannot assume that the Palestinian
Judaism is homogeneous. There are strong Hellenistic
elements already present in the Judaism of the NT time,
both in Palestine and Alexandria (see Barrett, 1975;
Cullmann, 197:30-38; Price:586; and the most important
discussion of Hengel). If John is dependent on the
contemporary Judaism, there is inevitably a Hellenistic
influence. The only question is whether John is
influenced by Hellenistic thought that does not come
from Judaism but from without. So in discussing the
background, we can only say whether it is more Hellenistic
or Jewish. For example, the LXX is a product because of
Hellenization. But it is used in comparison under this
category because it is a translation from the OT and
made by Jewish translators.
Scholars have already found parallels for the Prologue1s
use of with the Wisdom Literature (e.g. Brora, I
521-523; Barrett:128; Dodd, 1953:274-277; Morris:118-119).
A very similar idea with the Prologue is found in Pr 8:22ff.
It tells us that God possessed (NASB; created, RSV)
wisdom before creation-- it is an attribute of him; life's
goodness and beauty and all its unseen realities are of
the character and being of God. He creates the world
as an expression of this wisdom. Then he turns to
men, calling them and inviting them to turn to the ways of
God. Then they may find life, otherwise death. Similar
cosmic idea is found also in Ecclesiasticus and the
Wisdom of Solomon (see Irwin). Such a close parallel will
automatically lead scholars to conclude that the Prologue
is more Hebraic than Hellenistic (see Irwin:2l8). But
we can still have similar conclusion when we look at
the use of
In the LXX, is used for the hosts
(of heaven) (e.g. Gn 2:1; Dt 4:19; 17'3» Is 40:26). It
is also used in the sense adornment, beauty, for a
number of Hebrew words (e.g. Ex 33:5-6; P 20:29; 29:17
Is 3:18; Jr 2:32; 4:30).
The Hebrew 0T has no word corresponding to the Gree!
meaning universe. It normally speaks of the
universe as heaven and earth (e.g0 Ps 8; Is 44:24).
When it speaks of the universe, it never regards the universe
as an independent entity in itself, but always in its
relation to God, the creator. In the account of creation
Gn l:l-2:4a, it speaks of the deep and the waters, the
firmament, the heavenly ocean and the stars. Rut the
statements have the sole intention of witnessing to God
as the Lord over everything, including chaos. Its
objective is clearly the creation of man which stands at
the focal point of the statements in Gn 2:4b-25. Man's
vocation is to recognize his task in the world as
accountable to God and to exercise lordship over the
creation. The first account is not concerned (as the
second is) of describing an immanent world-order, but
rather of expressing God's lordship over man, the nations
of the world and their history0 When it states that
everything that he had made... was very good (Gn l:3l),
it is not the world as such that is being praised, but
God who makes it and establishes his dominion over the
world (cf. Ps 33: 63: 136: 148: Am 4:13: 3:8: 9:3f).
Since the Hebrew has no single word for the universe,
the translators have no occasion to render heaven and
earth otherwise than by and or
Bui is common in the books originally composed in
Greek for the world-universe, e.g. in Wisdom: 19x; TI
Maccabees: 5x; IV Maccabees:4x; and God is described as
Creator (2 Macc 7:23; 13 s10» Sovereign (2 Macc 12:15)
and King (2 Macc 7:9) of the world denotes
the world in spatial sense and replaces the older heaven
and earth. One observation is to be noted:
is used 46x in LXXf of which 15x in Psalm where
is entirely absent, and 15x in Isaiah (Flender:519), but
only lx in Wisdom and lx in II Maccabees (H R: 968).
That means has a higher concentration in the
books which are originally composed in Greek. Since
is a common term in Hellenistic culture, the use
of in the Hellenistic Jewish Literature (Greek
works in LXX) may be due to the Hellenistic Jewish writers,
influenced by Greek Philosophy, seemed to have a liking
for the term and brought it into their religious and
theological vocabulary (Sasse:88l; also North:875)
This use is very similar to John. It is used in a positive
sense, stating the fact that the world is created by God0
Such a relationship between the world and God is found
neither in Greek philosophy nor Gnosticism, but in
Hellenistic Jewish background. John's use of
may be due to the Hellenistic Jewish influence.
Moreover, we meet many phrases in John which are
familiar in Jewish terminology: coming into the
world (Jn 6:1+; 9:39; 11:27; 18:37 cf. Wsd 2:24; 7:6).
To come into the world means merely to be born; to be in
the world is to exist; and to depart from the world is to
die (Sasse:889; see also 1 Jn 4:1,17; 2 Jn 7; 1 Tm 1:15).
The only difference between it and John is that these
phrases are applied to Jesus, not men in general.
Besides, we see that is used for world
of men, e.g. Wsd 10:1,
the first-formed father of the world i.e. Adam; Wsd l4:6,
the
hope of the world taking refuge in the ark (quoted ir
Sasse:882-883) John uses similarly. He uses
it not only for universe, but also for mankind. Both
meanings are found in the literature by Hellenistic Jewish
writers. Again, it shows that John's use of may
be due to the Hellenistic Jewish background. Also John
prefers to use rather than because
the latter one is usually used to mean the land wher
men live in both LXX (e.g. Ps 24:1; 98:7; 33:8; 49:1
Ex 16:35; Is 62:4) and the Hellenistic popular speed
(Michel:157-159)
Under the influence of Hellenistic Judaism, the
Hebrew word (age) acquired the spatial
meaning of world, universe, world of men
Tn the Pabbinic writings, Lord of the world or King
of the world are favorite titles of God (see also P. 62)
The change is in particular effective in developed Judaism
and together with the Jewish apocalyptic doctrine of the
Two Ages. This world, like this age, is described in
Rabbinic Literature as being under the domination of Satan
sin and death. But as Judaism holds fast the belief in
creation, it never adopts a gnostic dualistic world-view
(see Guhrt:523-524),
In John, we have similar idea, John has the phrase
the ruler of this
world (12:31; 14:30; l6:ll), It is said that the whole
is ruled by this Unlike the
gnostic, John holds that the world is created by God,
Johnfs use of may be borrowed from
Rabbinic Judaism and Hellenistic Jewish Literature
(Greek works in LXX). Though it may be said that there
is Hellenistic influence, it may conclude that John may
be influenced by Jewish thought than the pure Hellenistic
thought. That John usef suggests Hellenistic
Jewish influence, but the way he uses it is in agreement
with much of Jewish thought (in the next section, we
shall see many other links with OT and Judaism, see pp.71f),
This conviction is not an open one (Price:586)
since the Qumran discoveries. Now, a stronger case can
be made for the essentially Jewish background because
of the affinity of terminology and thoughts with Qumran
documents. This has led to the New Look on the Fourth
Gospel (Robinson, 1959, see also Neill:292ff).
Scholars initially propose the Gnostic influence
because of the dualistic language. We have already
shown that dualism in John and Gnosticism are quite
different, Jeremias says, The (Qumran) scrolls showed
that the dualism of the Fourth Gospel has nothing to do
with Gnosis but is, rather, Palestinian in origin (83).
Therefore, let us examine the dualism in the scrolls.
Charlesworth (1969) compares the dualism in John and
that in 1 Qs 3:12-4:26, which teaches a dualism represen
tative of the dualism found elsewhere in the scrolls
(1969:390), In the Qumran dualism, there is a cosmic
dimension. It is said that there are two spirits that
war with each other-- the spirit of Truth and the Spirit
of Perversity coming from the realm of light and realm of
darkness respectively. Each of these two spirits rules
over a part of humanity, which is divided into two camps
-- the sons of light and truth, and the sons of perversity.
There is an ethical implication. The two distinct groups
of men are characterized not only by light and darkness
but also by virtues and vices. Conjoined with this
ethical dualism is the belief of absolute determinism.
In 1 Qs 3:15Ef it states that God is the sole creator
of all that is and shall be, and everything is dependent
upon him. It also states that before things comes into
existence God determines all their design. When things
have come into being they fulfil their work according to
their appointed roles0 So it is not a free choice to
join the community, but predestined,,
Since it is taught that all things come from God,
it is clear that the community holds monotheistic belief,
The dualism is not absolute: both spirits are created
by God0 Also, it is said that the conflict between the
two spirits will be resolved in an eschatological
conflagrationc In the day of judgement, God will banish
the Spirit of Perversity. The Community teaches the
future eschatology.
There are striking similarities between John and I Qs
3:13-126. The most important one is the modified dualism.
Both have an idea of cosmic dualism. The world above, like
the Spirit of Truth, is characterized by light and truth,
while the world below, similar to the Spirit of Perversity,
is characterized by darkness and falsehood. But the dualism
is not absolute. We find that both have the belief that God
is the sole creator, and finally the Spirit of Perversity
will be destroyed. In John, it is sa-id that Jesus has
come into the world as the light to overcome the darkness
(l:4f,9). In the cross Jesus effects a victory over Satan
so that he can be said to be cast out (l2:3l)« The
ruler of this world will be judged (l6:ll).
In both John and Qumran, the dualism is also ethical.
The light is the guiding principle of the righteous. The
division of men into two groups is according to their
virtues or vices. Of course, there are differences
between them. In John, there is no idea of predestination.
It states that all men are in darkness (1s 3) and sinful
(1:29)• The light comes into the world, inviting them
to the light. But there are some who believe in him, and
some do not. It is their decision that determines the
division. So we can see the ethical idea is stronger than
lb ft Oumran-
The theology of sin is also very different. In Qumran,
the sons of light are those who dedicate themselves to keep
the Law of Moses as interpreted by the Teacher of
Righteousness. In John, though Moses is also emphasized
(cf. 1:5; 3:15 6:32), the sons of light are those who
believe in Jesus. Darkness is disobedience to the Law in
Oumran, but in John, sin is unbelief in Jesus.
There are also other differences. In Oumran, the
conflict is between the two spirits; in John the conflict
is between the world and its ruler, the incarnated Jesus.
Furthermore, realised eschatology is not found in Qumran.
However, we cannot say that there is no connection between
the two (as Teeple). Brown says, this means nothing
unless one is trying to show that the Qumran literature
was the only and direct source of John's thought (islxiii),
or as Charlesworth says, John's theology has been trans¬
posed into quite another key from Qumran theology through
his acceptance of Jesus as the 'one who is to come', the
long-awaited Messiah (199:13) This is the uniqueness
of Christianity (Guthrie:279).
Even though we cannot establish a direct link between
the two, the Qumran discoveries have reflected the idiom
and thought pattern in Palestine in the first century
A.D. At least, the similarities between the Qumran and
John can show that John's usage can have arisen in
Palestine in the first century A.D.
Concluding what we have said above, we may say the
To11owins;
(i) is a common term in different cultures
at the time of John. Tt is used to mean the universe, the
earth where men live and sometimes the world of men. It may
be the reason why John uses this term
(2) That John uses the word may be due to
the Hellenistic Jewish influence rather than purely Hellenistic
and Gnostic thoughts.
(3) His world-view is Palestinian Judaism (reflected
in Qumran and to a less,extent Rabbinic Titerature), but it
is altered because of the fact of Christ.
Finally, Price's words are worth to be quoted:
Apparently John was sensitive to important currents of
thought, widely influential in his age, but also not
alien to ancient Palestinian Judaism or early Jewish-
Christianity (588; see also Albright: l70f.).
B, TTffi DESTINATION AND PURPOSE
There are many divergent views: is John addressed to
a Jewish or Gentile audience; is it written for Christians
or non-Christians; is it a missionary one or polemic; if it
is apologetic, is the opposition Jewish, or Gnostic, or
docetic,... etc.? (see summary in Wind)
In discovering the purpose of the Gospel, one may
easily be tempted to be content with the words stated in it:
These (signss) are written that you may believe that
Jesus is the Christ, the Son of God, and that
believing you may have life in his name (20:3l).
The textual problem concerning the word believe
that you may continue to believe, which
suggests that the aim is to strengthen the faith of the
believers, 01 that you may believe, which
suggests the Gospel is for evangelistic purpose) is well-
known. Still it is not a major difficulty. Cullmann says,
This declaration is in such general terms that it is
impossible to infer a more specific declaration of purpose
from it. Indeed, on its basis the author has been credited
with the most varied intentions (1976:12).
Brown suggests that it is perfectly legitimate to
speak of the several aims of the Gospel because it is a
besetting fault to interpret everything in John in terms of
one of the aims, and also a failure to recognize that the
various editions of the Gospel may represent the adaptation
of the central message to a new need (l:lxvii). However,
although it may be right to say that there may be several
aims in John, not all of them are primary and some of the
suggestions may have no ground.
Some scholars, such as Baldensperger (quoted in Brown,
Iilxvii) suggests that the chief purpose of the Gospel is
to refute the claims of the sectarians of John the Baptist,
who are exalting their master at the expense of Jesus. Our
knowledge of this sect is very limited (cf. Ac 18:6-19:7).
The only important source is from a third century work,
Recognitions. which claims that the Baptist and not Jesus
is the Messiah. However, we cannot be sure that the first
century sect is already making such a claim. It may indicate
the development, but that John is written against this sect
cannot be concluded. Moreover, though it seems that there
are some negations about John the Baptist in John, such as
l:8f, which states that Jesus, not the Baptist, is the light,
nevertheless, for John the role of the Baptist is very-
important: he is one of the witnesses to Jesus, to be ranked
alongside the Scripture and the miracles (5:31-0) he is
sent by God (l:6) to reveal to Israel (l:31; 3s29)
Others suggest that the Gospel is written to refute
a gnostic tendency in the Church (e.g. Bultmann:9; cf.
Barrett:116). This suggestion can be traced back to an
oldest tradition of Irenaeus (Schnackenberg:l69f) which
suggests that John is written to combat with Cerinthus, a
Gnostic heretic of his day (2nd century). The problem is
concerned with the creation of the world, for it is taught
that it is not God but a demiurge who creates the world;
John suggests that God creates the world through the Word
(l:3). However, this is the only place where John mentions
about creation. Thus this cannot be the major emphasis in
the Gospel, but it can be said that John's thought is different
from the Gnostics (see section A).
It is also suggested that John is directed against
Docetism, a variant form of Gnosticism (e.g. Strachan:44f).
The idea of the heresy is that Jesus Christ does not truly
come in flesh, he only seems to be a man (this idea is
similar to Cerinthus who suggests that Jesus is the son of
Joseph, while Christ is a celestial aeon who descends on
Jesus for a while at the time of his baptism and leaves him
before his death. See Brown, T:lxxv). There can be little
doubt that 1 Jn k:2; 2 Jn 7 are directed to anti-docetism.
In John we can also find such a thrust. The assertion of
incarnation (l:l4), the realism of the blood and water from
the side of wounded Jesus as witnessed by the people (l9:3f
cf, 1 Jn 5:6f)f the weary and thirsty of Jesus (Jn 4:6f; 11:35;
19:28) point to the humanity of Jesus (see the discussion of
Sevenster) /2/, hut as hrown points out, an honest judgement
would be that an anti-docetic motif is possible and even
probable in the Gospel, but it has no great prominence
(l:lxxvii). There are only a few verses in this long Gospel
as compared with the First Epistle which offers more verses
capable of anti-docetic interpretation0
The other reason given to argue that John is against
Gnosticism is that similar language is used by both. However,
we have mentioned in the previous discussion, John's language
may not be borrowed from Gnosticism. Thus the anti-Gnostic
motif cannot be certain.
Dodd has suggested that John is written to the intellectual
pagans to persuade them to adopt Christianity (l953:9ff)« The
arguments are based on the parallel between the Hermetica and
John. As in the case of Gnosticism, the arguments are not
certain„
In the last section, we have found that Judaism forms
the cultural background of John. Now let us see whether this
conclusion can help us to explore the destination and purpose
of the Gospel.
Not only is the world view of John rooted in Palestinian
soil, there are many articles written which show John's use
of the OT. Half a century ago, Hoskyns (1920) already showed
that Genesis has influenced John. He says that Genesis ch.l
forms the backbone of Jn 1:1-2:10. There are also references
to Abraham (8:31-59), Issac (3:6), and Jacob (4:5-26). Very
recently (1963), Glasson in his book has shown that the whole
story of Moses and of the Exodus is a very important motif
in John. Enz even claims that not only are there instances
of typology for John, but also a rather strict parallelism
of order and contents. Such a conclusion may go too far, but
it is obvious that there are many references to Moses (e.g.
1:17; 5i6; 6:32, etc.) and the events of the Exodus (the
manna in the wilderness, 6:31-59; the water from the rock,
7:38; the serpent in the wilderness, 3:14} the tabernacle,
l:l4). Deuteronomy has also been suggested as a parallel
to the discourses, especially the last one and the prayer,
Jn 13-17 (see Laccomara, also Chapter Til). Griffiths has
shown that the Johannine usage of (I AM)
is based upon Deutero-Isaish (see also Brown, 1:533-538)
while Vawter suggests that Ezekiel may offer the background
of the Johannine meaning of the Son of Man and of the
Paraclete. They all conclude that the OT forms a background
of John.
Moreover, we observe that John emphatically points out
that Jesus is the crown of everything in Judaism (Robinson
1960:113; see also Bultmann, 11:33-69) the fulfilment of
salvation history (Cullmann, 1967:268-291). Jesus is the
Messiah (the only Gospel using the transliterated form
O TT0lcx, l:4l; 4:25). He is called the Lamb of
God (l:29) the King of Israel (1:49), the prophet who is to
come into the world (6:l4; 7:40; cf. Dt 18:15), the Holy One
of God (6:69). The Law is given through Moses; grace and
truth (the equivalent of the OT and see
Brown, I:l4; Piper, 1962c:7l6) comes through Jesus Christ
(l:17). Jesus comes to offer the true freedom that is not
in Abraham (8:33,36), Jesus even affirms that Abraham
rejoiced that he was to see my day; he saw it and was glad
(8:56).
In Jesus all the existing structure of Judaism is
challenged and transcended: its Law (1:17), its ritual of
purification (2:6), its temple (2:19), its worship (4:20f)
the feasts such as the Sabbath, Passover, Tabernacles and
Dedication (chs, 5-10).
Why is there such an emphasis in John? Is it a Polemic
against Jewish unbelief since there are many discourses
between the Jews and Jesus in the first part of John?
The polemic attitude against the Jews can be seen in
John's use of the term (71x, cf.
78x). Similar to is used with
various meanings /3/
When it is used on the lips of a foreigner (4:22; 18:33,
35), it is just a nationalistic term, In chs. 11 and 12, the
term refers to Judeans (11:7,54) which include both the
believers (11:45; 12:ll) and unbelievers or enemies (12:37)
In some passages, which speak of the feasts or the customs of
the Jews (2:6,13; 7:2), no clear sense of attack is sure.
Except the above ones, Bultmann, Conzelmann and Brown
all agree that John uses 'the Jews' as almost a technical
title for the religious authorities, particularly those in
Jersualem, who are hostile to Jesus (Brown, I:lxxi; Bultmar
1955:15-32; Conzelmann:323,3325 in contrast to Lowe and
Robinson, i960, who say that the term, except in 6:41,52,
mainly refers to Judeans). Taking the example in 5:15.
the cripple who is a Jew is said to inform 'the Jews' that
it was Jesus who had healed him, Tn 9:22 it is said of th«
parents of the blind man who obviously are Jews that they
feared 'the Jews', for 'the Jews' had already agreed that ii
any onw should confess him (Jesus) to be Christ, he was to
be put out of the synagogue. Moreover, in John, the term
and the chief priests and the Pharisees are
usually used interchangeably, e,g, 8:13 (the Pharisees) and
8:22 (the Jews); 9:15 (the Pharisees) and 9:18 (the Jews);
18:3( a band of soldiers and some officers from the chief
priests and the Pharisees) and 18:12 (the band of soldiers
and their cantain and the officers of the Jews). Thus, it
is clear that the term is used predominantly
for the Jews who oppose Christ,
However, John is not anti-Semitic He is condemning the
opposition to Jesus, not the race or people. This is clear
when we notice that John uses the terms the Jews and
Israel; in distinction. The latter term is a favourable one
used by John, ecg0 John the Baptist comes to reveal to
Israel; Nathanael is described as a true Israelite, But
why does John use the term the Jews to describe the
opposition to Jesus?
Brown gives an answer: at the time of John, after 70
A .D.,
Jesus had been preached to the Jews both in Palestine and
the Diaspora, and the decision had been made for or
against Jesus. For most part, the Jews who had accepted
Jesus were simply Christians and part of the Church, so
that when Christians spoke of the Jews without
qualification they were referring to those who had
rejected Jesus and remained loyal to the synagogue.
We find exactly this use of the term in Mt 28:15. Thus,
in an era when there were ill feelings between the
Church and the synagogue, 'the Jews' was a term used
with a connotation of hostility to Christians (l:lxxii).
The ill feeling between the Church and the synagogue
is especially true after the destruction of the Temple.
Carroll has pointed out that since there is a danger of
extinction of Judaism, it becomes more rigidly orthodox in
order to survive. With the Temple and sacrifice gone,
devotion to the Law is the principal factor that held Judaism
together, but Paul'8 attitude toward the Law and Jesus' own
freedom of behaviour is well-known. Thus at the time of
danger facing Judaism, the Jews, who believe in Jesus, are
looked on as a dangerous factor to the Law. Therefore there
is an attempt to force the Christian Jews out of the synagogue.
About A.D. 85, The Test Benediction (Birkath haminim) is
published to provide a basis for excluding heretics from
the synagogue. One clause is designed to exclude Jewish
Christians (see Davies, 1964:275-276).
This situation seems to be reflected in some passages
in John. Tn the NT only John uses the technical description
for excommunication from the synagogue (9:22,34; 12:42; 16:2).
A similar idea is found in 3:2 (Nicodemus came to Jesus by
night) and 20:19 (the disciples were said to shut the door
for fear of the Jews).
There may be an anti-Jewish idea, but it could have
been only a subsidiary part only (Guthrie:275) ln John,
we cannot find hostile attack directed to the Jews, rather
it is the Jews who are hostile to Jesus and his followers.
Thus there is a choice between Jesus and Judaism, but John is
inviting the Jewish Christians to stand firm in their faith
even at the cost of the expulsion from the synagogue (Allen:
9l) He sets forth the significance of Jesus as the Messiah
so that believers are encouraged to make an open confession
of faith even facing persecution. His presentation of the
theme of Jesus1 replacement of Jewish institutions and feasts
can be an encouragement to them, for they will have to leave
such practices behind if they withdraw from the synagogue.
The Gospel is written to the Jewish Christians to
strengthen their faith at the time of persecution. This is
the primary purpose of John. This may be the reason why
John uses Jewish thought as the backbone of the Gospel
(Barrett, 19+7:168).
However, it does not mean that John is exclusively for
the Jewish believers only. The publication of the Gospel
presupposes the presence of gentiles (Painter, 1975:10
We can see that many Jewish names and customs are explained
for their sake (1:38,4l; 2:6,13; 5:1; 6:4; 7:2; 11:55; 19:31,
4o). In 7:35 the Jews unconsciously foretells that Jesus
will go to the Diaspora and teach the Greeks. In 12:20-21 the
public ministry of Jesus comes to a climatic finale when
the Greeks of Gentiles ask to see Jesus-- a sign that all
men have begun to come to Jesus and that therefore it is
now the time (or the hour) for Jesus to return to the Father
/4/. A1so, there are clear statements of universallsm.
Jesus comes into the world as a light for every man (1:9)
Jesus takes away the sins of the world (l:29). He comes to
save the world (3:17) and he is called the Saviour of the
world (4:42). In 10:16 Jesus mentions that he has other
sheep not of this fold but must be brought to one flock and
under one shepherd. In 11:52 it is said that Jesus dies not
only for the Jewish nation, but also to gather into one the
children of God who are scattered abroad (see also our
earlier discussion on 1:11).
Perhaps, as Wind says, John is presented to the Christian
believers, be they Jewish or Gentile (65). The purpose is
to strengthen their faith. The strengthening of faith is
necessary at the time of persecution 5« The persecution
is not only from the Jews. The Christians are facing
persecution especially from the Roman Empire. The first
conflict between the Christians and the Roman Empire is at
the time of Nero (A0D. 54-68). The Christians are accused
of the fire in Rome (A.D. 64). According to a Roman historian,
Tacitus, Nero should take the responsibility. However, it is
the Christians being accused. This event implies that the
Christians are not welcomed by the public. As Tacitus says,
Not so much for incendiarism as for their anti-social
tendency (quoted in Kee and Young:328). The other conflict
is at the time of Domitian (A.D. 81-96) who seeks divine
honours openly for himself, and he wants to be known as the
son of the Roman God, Jupiter. The Emperor worship cannot
be accepted by the Christians. Therefore the Christians are
persecuted because of their godlessness (see Kee and Young:
330-333). This happens not only in Rome, but also in other
places, such as Ephesus 6.
That John is written to strengthen the faith of the
believers facing persecution from the Jews as well as the
Roman Empire can be illuminated from our studies of John's
use of John wants to say the persecution from the
Jews and the Roman Empire. However, he can only mention
explicitly the persecution from the Jews, but not the Roman
Empire. Since at that time, the Roman Empire ruled over
a large part of the world (nearly the whole of Europe),
therefore, it can be said that the Roman Empire is the
representative of the world. We have studied that John
speaks of the world's hatred. Actually it may be said that
he uses the world's hatred to represent the hatred especially
from the Roman Empire. It has an advantage that it can
represent the hatred from both the Jews and the Roman Empire,
though implicitly. But the readers may understand the
implication. Therefore we can see the reason why John
uses in this way and in so many times. He, by using
a non-political term, points out the hatred of the Jews
and the Roman Empire. This is also the reason why John
does not use which, although it also means
mankind in the world in some cases (e.g. Ac 17:31; 19:31;
cf. Ps 9:9) 9 has a political connotation referring to the
Roman Empire (BAG; 64).
Also, in order to express concretely the persecution,
John has to use some examples to illustrate the situation.
Therefore, the hatred from the Jews is used. That is the
reason why we can see examples of the unhappy encounters of
Jesus with the Jews. The hatred from the Jews is an example
of hatred from the world (including the Empire). This can
be seen from John's use of and
We have already mentioned that both and
occur frequently in John and with roughly equal
number of times. But not only this, they are used in a very
similar manner. has two very important meanings:
mankind in general and mankind not including the believers,
Similarly, also has various meanings and the
two meanings which are parallel to that of are
Jews in general (2:6,13; 7:2) and Jews opposing Jesus, but
the; latter is used Dredominantlv.
The counterargument may be raised why does John then
use the examples from the Jews and many OT background since
he is writing to the world. One obvious reason is that John
can only use the example of the hatred of the Jews explicitly.
Also, we cannot neglect the fact that the Christian preachers
carry over to the Gentiles much Jewish terminology. The
Gentiles, who become interested in the message about Jesus,
will soon have to learn some OT background. A good example
is Paul's use of OT in the address to the Gentile converts
in Galatia (Ga 3:5-22; 4:21-31).
Therefore, it may be said that and
are used in parallel. The Jews represent the
world (also the Empire) which refuses to believe (Conzelmann:
121: Bultmann. 1955:26-12). The ten is used for
the Jewish believers while is common for both
Jewish and Gentile believers. Of course, John uses the common
term in a defined way-- Christian thought,
Tn summary, John writes the Gospel to strengthen the
faith of the believers in facing the persecution from the
world. But John's purpose is not to persuade the believers
away from the world, but is to provoke the Church to the
kind of faith which is expressed in mission (Painter, 1975 :15)
We shall see it in Chapter III,
CHAPTER III
AN ANALYSIS OF JN J7
The last two chapters have, in some ways, laid the
foundation for our investigation of an important passage
Jn 17.
The importance of Jn 17 can be seen from different
angles. Firstly, we have already mentioned that this
chapter is commonly used in many ecumenical movement and
discussions of churches union. However, Pollard (19)
and Randall (373f) have observed that it is rarely
interpreted in the light of the whole Gospel. Therefore,
there is value in studying it for the sake of the Church
today.
Secondly, the passage is challenging both in the content
and form. As to the form, there are concentrated repetitions
of key words and themes (see Table l). Malatesta (190)
remarks that the vocabulary of it is limited and the syntax
simple. However, we cannot overlook it. Firstly, we notice
that the key words and themes are scattered throughout the
whole chapter that it gives much trouble about its division l.
Moreover, we all know that the whole Gospel of John is simple
but profound. Preiss puts it in this way:
In a style of grandiose monotony, it develops a few
unchanging themes. Look at closely, its proverty is
extreme, like those melodies of only three or four
notes. And yet on this reduced keyboard we hear a
music of infinitely varied harmonies, each note evoking
so many reverberations that even the most attentive
ear cannot capture them all at one (1952:10).


























NOTE: in v.2k, instead of
the word is
it is petition with much stronger ana majestic senoe
(Malatesta:208).
Hunter comments: Hut the dominant notes of his life are
simplicity and grandeur (l8). Metzger says, The Gospel
is chiefly written in short, weighty sentences and phrases.
Tndeed it may be said that the shorter they are, the weightier'
(51). The case can be easily seen from the Prologue. It
is written in extremely simple Greek, Greek so simple that
it seems almost naive (Barrett, 1972:35), but we all know
that it is a complicated passage. The same situation will
apply to Jn 17 also.
As to the content, many commentators see this passage
as the high point of the Gospel. Barrett says, The present
prayer is a summary of Johannine theology relative to the
work of Christ (417). Similarly Dodd says, The prayer
gathers up much of what has been said, both in the Book of
signs and the Farewell Discourses, and pre-supposes everywhere
the total picture of Christ and His work with which the reader
should be amply acquainted. Almost every verse contains
echoes (l953:;H7).
Tt is also an unique passage because this is the only
prayer of Jesus extensively reported. Jn the Synoptics, we
have read many times that Jesus prays (e.g. Mt ll:25f; 14:23;
19:13; 26:39; Mk 1:35; 6:46; 14:36; Lk 3:21; 5:16; 6:12; 9:18,
28; 10:21; 22:42; 23:34; 23:34,46), but there is no detail
record of the content. One extensive prayer is the Lord's
Prayer (Mt 6:9-13; Lk 11:2-4), which is really the disciples'
prayer, being part of Jesus' teaching and not a prayer
addressed by himself to God (Stagg:470). Tn John, we have
only brief records of Jesus' prayers before Lazarus' grave
(ll:l) and after the request of the Greeks (l2:27f)
Therefore, this passage is extremely precious.
This chapter is an analysis of this important passage.
However, our treatment of it is not intended to be exhaustive
Similar to other passages which we have exegeted, we shall
discuss from different perspectives which will contribute to
a better understanding of the relationship between God, the
Church and the world. The different perspectives are:
fi) the literary genre-- on what situation the prayer is
delivered
(ii) the various uses of ycexTAjO
(iii) the purpose of the prayer.
A. LITERARY ANALYSIS
There are many different titles given to Jn 17 (Bultmann:
the farewell prayer; Barrett: the prayer of Jesus; Bernard:
the last prayer; Dodd: the prayer of Christ; Lightfoot: the
prayer; Kasemann: the testament of Jesus), but it is
customarily referred to as Jesus' high priestly prayer (Morris
or a prayer of consecration (Hoskyns; Westcott). The
designation takes its clue from v.19 where Jesus declares:
And for their sake I consecrate myself.
The phrase for their sake may suggest
death, as we see from the use of vJTTtP throughout the
Gospel. Tn 10:11, it Is said that the good shepherd lays
down his life for the sheep; in 11:51 the high priest
prohesied that Jesus should die for the nation; in 15:13
Jesus speaks of laying down one's life for whom one loves.
is also used in other NT writings in connection
with sacrifice, e.g. Rm 8:32, He... did not spare his owi
Son but gave him up for us all. The phrase T consecrate
myself may be compared with 10:17-18 T lay down my life
... T lay it down of my own accord. Also the prayer is
delivered before the passion event. Therefore, the
sacrificial idea cannot be ruled out.
However, consecration cannot be considered to be dominant
theme in the whole passage. The number of repetitions of
these sacrificial words lx
is comnarativelv smaller than the other words such as
(8x). (l8x),
(7x), etc. As Barrett says, The common
description of it (Jn 17) as the 'high-priestly prayer' or
the prayer of consecration' does not do justice to the full
range of material contained in it (417) or in Appold's tern
a misnomer (195)
Similar to sacrificial understanding, many interpret the
prayer in terms of eucharistic prayer of the Church (Bultmann:
486ff; Cullmann, 1953:111; Hoskyns:494ff; Randall:379-384).
Tn addition to v.9, the argument is based upon the position
of the prayer where in Synoptics, we have Jesus eating a
final meal with his disciples in the Upper Room and the
institution of the Last Supper. The prayer comes as a kind of
substitution. But against this view are the following factors.
Lightfoot has already noticed that after 13:2 John avoids
mention of any particular place or time in connexion with the
events and instruction of chs,13 to 17» until 18:1 is reached
(26l). Whether the prayer is said in the Upper Boom is
unclear 2c Also, the reason of substitution is not explained.
There is nothing in the text itself which makes reference to
the Eucharist a necessity.
Hoskyns (495) and Randall (382) propose the argument based
upon the parallels with the eucharistic prayer of the early
Church as found in Didache 9-10 (quotation from Didache is
cited from Staniforth:231f)•





Thanks be to thee,
holv Father (10:2)
Glory be to thee,
world without end (9:2,3,4)
Glory be to thee for
ever and ever (10:2,4,5).
Name 5,11,12,26 No one is to eat or drink
of your eucharist but those
who have been baptized in
the Name of the Lord
(9:5).
For thy sacred Name which
thou hast caused to dwell
in our hearts (10:2).
Thou... hast created all




The knowledge thou hast











Lord; deliver it (thy
church) from all evil,
perfect it in thy love,
sanctify it, and gather
it from the four winds
into the kingdom which
thou hast prepared for
it (10:5).
Didache 9 and 10 are clearly eucharistic prayer. Thus the
conclusion is drawn that Jn 17 is based upon an eucharistic
liturgy similar to the type represented in the Didache, and
that the evangelist uses the Didache text a kind of model or
pattern, for the construction of Jn 17. However, closer
examination will not support this thesis. Despite the
parallels, Didache mentions the eucharistic elements, bread
and wine (9:2,3,4; 10:2,3), while Jn 17 does not (cf. Jn 6;
19:30.
Traditionally, the chapter is divided based upon petition
for different groups of people: for himself; for the twelve;
and for the believers. Such a method is obvious because of
the following features which can be observed in it0 First of
all, we can see the address form, , appears 6x
in the chapter (1,5,11,21,24,25). Then the reflective or
meditative tone is marked by the first person speech.
Since we have concluded that the OT forms the background
of John. Let us see if such a result can help us to find
the literary genre of Jn 17.
The OT prayer forms often consist of the element of
retrospect in which reference is made to past redemptive
works and events determinative for Israel's salvation history.
The person praying enumerates either a single sa3.vific event
as the Exodus or he expands over a large range of events
rehearsing highlights from the patriarchs to the prophets.
Such reviews appear as assurances of God' s faithfulness that
just as he acted in the past so he is at work in the present.
Also these reminiscences are decidedly theocentric in
orientation pertaining to the works that God has done. Rut
in the later Jewish examples it becomes more customary for
the speaker to recall his personal example, e.g. Mattahias,
father of the Maccabees, reminds his sons of what he has done
for Israel and urges them to emulate his deeds.
Jn 17 clearly contains this form of review. Jesus has
glorified the Father and has accomplished the work which the
Father gives him to do fv.4) by revealing the name and giving
the words to those whom the Father has given him (w.6-8).
Having kept the believers in the Father's name (v,12), Jesus
sends them into the world (v.18) and gives them the glory of
the Father (v.26). Here the form of retrospect is entirely
personalized.
The other category of the OT prayer form, the intercessary
petition is also found in Jn 17 Jesus does make the petition.
He prays that he may be glorified with the glory which he has
from the beginning (w.l-35) he asks that the believers may
be kept in the Father's name and that they may be one (w.9-11,
20f). He asks further that they may be kept from the evil one
(v,15) and be sanctified in the truth (v,17). Finallv he
asks that the believers may be where he is (v.2b) However,
this is not a request that anticipates an answer, for he knows
that the Father always hears him (11:42) because he speaks
what he has heard From the Father (8:26). His words are no1
his own but the Father's who sent him (l4:24). Then, one rm
ask. will the nraver Form nresent a redundancv?
Appold (205-211) answers this question by comparing it
with the pre-passion prayer (l2:27F). He uses Dodd's view
that the pre-passion prayer traditionally is one oF the most
strongly attested element in the Gospel story (193:7l) and
then applies it to Jn 12:27F and 17. He argues that the
Johannine words my soul is troubled (12:27) receive impulse
From this pre-passion tradition. They apply to Jn 17 because
the constitutive elements in 12:27f are again Found in 17,
such as the themes
However, even iF this argument is sound, it only applies to
the early part oF ch.17. These themes are not the only themes
in the chapter. Also, we cannot Find a sorrowFul atmosphere
in Jn 17 (though it may be true For Jn 12:27).
But Appold makes a contribution that Johannine Jesus'
prayer is a sign oF his indissoluble relationship with the
Father (205, n.l). In 11:42, Jesus himselF gives an
explanation For his prayer: I knew that thou hearest me always,
but I have said this on account oF the people standing by,
that they may believe that thou didst send me. Brown's
exegesis on this verse is useFul:
Tn w.4l-42, Jesus rejoices because the Fact that his
prayer is heard leads the crowd to Faith, but this is
neither arrogance nor showmanship. Because his prayer
is heard, they will see a miraculous work which is the
work oF the Father. Through the exercise oF the power
oF Jesus which is the power oF the Father, they will
come to know the Father and thus receive life themselves
Jesus will gain nothing for himself; he wishes only that
his audience will come to know the Father who has sent
himM (1:436; also Morrisonj259f)
The prayer is uttered to the Father, yet those who are near
can hear it, Tt would not have seemed strange to the ancients
(Morrison:259) We note that the other Johannine prayer in
12:27f also envisages an audience and the same phenomenon is
found in Lk 10:21-22. The prayer is just as much revelation
as it is intercession (Brown, 11:748), But the question why
the last discourse (ch.13-17) is closed with a prayer is stil]
to be answered /3/.
Is the prayer uttered in order to lead the hearer to
faith as in 11:41-42? The answer is obviously not. We have
already notice that starting from ch,13f the audience is
changed, Jesus is with the twelve, having a close conversation
with them, Kasemann calls ch,17 the testament of Jesus.
However, I think that the whole last discourse can be called
the testament. It is delivered before his death. The
situation is similar to a great man who gathers together his
followers (his children, his disciples, or the people) on the
eve of his death to give them instruction that will keep them
after his departure. Unity is obviously one of the themes
(Randall:376).
There are close parallels between Jn 13-17 with the
testament literatures of 0T and late Judaism. The following
is a list showing the parallel of Jn 13-17 with Deuteronomy
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their reach


















Stauffer (344-347) and Brown (11:598-601) Rive more
comparison with the literature of late Judaism, such as the
Book of Jubilees. At the end of the farewell speech is usually
a prayer for his children or the people he is leaving behind.
At the end of Deuteronomy, there are two canticles of Moses,
one is that he turns from the people to address the heavens
(Dt 32), the other is that Moses blesses the people for the
future (Dt 33) They are similar to Jn 17 where Jesus turns
to heaven and prays for the future of his disciples. Meanwhile
the prayer is also an instruction to the disciples before his
death.
Appold says that the designation of Jn 17 as the testament
is inadequate... because Jesus does not leave behind a 'last1
will... Jesus' will is always contemporary (200), He is
right that Jesus' will is always contemporary, but the
prayer can also be called a testament. It may be that John
used the literary style of farewell speech only, but conveys
the contemporary will of Jesus.
When we observe the tone of what Jesus says and the tenses
of the verbs (many aorist and perfect as if the actions have
already taken place), one feels that Jesus has crossed the
threshold from time to eternity, he transcends time and space,
and is already on his way to the Father, Jesus says, I am no
more in the world (l7:ll)f and also says, While still in«
the world, T say all this (l7:13).There are different
temporal standpoints, sometimes Jesus looks ahead to his
departure, sometimes he looks back on it. But the latter is
not necessarily a post-resurrection saying (as Boyd) because
it is difficult to explain why John does not include it in his
post-resurrection narratives, Morris explains these verses
in this way. The present tense is used in v,ll,
not because Jesus has already left the world, but because the
departure is so near that John can use the present tense (726
The aorist tense, e,g in v.18 is used prolep-
tically, If adds a touch of certainty to the future sending
out of the disciples (73l). Bodd explains the situation
thus, The whole series of discourse, including dialogues,
monologues and the prayer in which it all culminates, is
conceived as taking place within the moment of fulfilment.
It is true that the dramatic setting is that of 'the night
in which he was betrayed', with the crucfixion in prospect.
Yet in a real sense it is the risen and glorified Christ who
speaks (1953:397)Brown's words are stimulating:
The Last Discourse is Jesus' last testament: it is meant
to be read after he has left the earth. Yet it is not
like other last testaments, which are the recorded words
of men who are dead and can speak no more; for whatever
there may be of ipsissima verba in the Last Discourse
has been transformed in the light of the resurrection and
through the coming of the Paraclete into a living discourse
delivered, not by a dead man, but by one who has life
(6:57). to all readers of the Gospel (11:582).
In summary, ch.17 is a prayer as well an instruction
delivered before Jesus' departure from the world. The readers
are the disciples and also all Christians who are in the world
(1:18; 17:11) But what instruction is given by Jesus to the
disciples in their relation with the world?
B. VARIOUS USES OF KOSMOS
The word is an irrmortant word in the whole
Gospel, but it is especially true in ch.17 It is a very
short passage, with only one verse more than ch.2, the chapter
with the least number of verses in John. Also the word count
of Jn 17 is 98, considerably lower than the average of 73
words per chapter in John (totally 1520 words in the whole
Gospel, quoted in Chang: 9 ,173) However appears
l8x in it. The number of occurrence is the largest (the
next chapter with high frequency is ch.6, but only 8x).
Moreover, other than the conjunctions :19x)
and the pronouns and its cognates:35 and its
cognates:28x) is the word with the highest
frequency. It is surprising indeed to see that the word looms
so large in this prayer before Jesus' departure. Then what is
(are) the meaning(s) of used in this prayer and
what are its implications?
Tn Chanter T. we have found that there are three kinds
of usafje of the word Tn Jn 17. all three uses
are found. They are:
(l) Universe :5,24
(2) Dwelling place of men or
mankind in general :6,11,11,13,15.18a
(3) Mankind not including the
believers :9,l4,l4,l4,l6,l6,l8b,21,23,25
Let us study them individually to see what light they throw t
the understanding of the relationship between God, the Church
and the world.
(1) : Universe:
This phrase is very similar to Pr 8:23
where it is said that the Wisdom existed before the
earth was created.
V.24
occurs only once in 2 Macc 2:29 (of
the foundation of a house) and is not used elsewhere
in John, but it is used llx in the NT and nine of which
is followed by
Mt 13:35; 25:34; Lk 11:50; He 4:3; 9:26; He 13:8; 17:8;
Eph 1:4: 1 Pe 1:20)
in all these NT verses clearly refers to
the universe
Prom these comparisons, we may conclude that
in both w.5 and 2k means the universe created by God.
Also, in both verses, a sense of pre-existence of Christ
is reflected: glorify thou me in thy presence with the
glory which T had with thee before the world was made
(v 5); to behold my glory which thou hast given me in
thy love for me before the foundation of the world (v.24).
= dwfll Unff nlace of men or mankind in srenera]
Let us look at vv.11,13 first.
V.11 a And now T em no mono in the world
but they are in the world
end T em rom-inf
to thee
V.1I But now I am coming to thee: and these things
I speak in the world
The phrase appears 8x in John
(1:10; 9:5; 12:25; 13:1; 16:33; 17:11,11,13). We hav
explained that in the phrase used in 1:1C
simply refers to the dwelling place of men or mankind
in general (see p.l4). This meaning is applicable to
all other verses (see Cassem:84). The use in the present
verse can be confirmed from the context.
When Jesus says, I am no more in the world, the
words are uttered before his death. The death of Jesus
is his visible ministry in the world is over (Bernard,
II:567; cf. 19:30f It is finished). It is also the
time when Jesus is going to the Father (13:1? 14:21;
17:1113). That is, his death is his departure and his
physical absence from the world. He is absent physically
from all his disciples and, of course, from those who do
not believe in him. Therefore here takes the
meaning the dwelling place of men or just mankind in
general.
Jesus is absent, but the disciples are still in the
world. The disciples1 presence is in contrast with
Jesus' absence. That is, Jesus is leaving the dwelling
place of men, as well as all the mankind, but the disciples
are still on the earth, living among all mankind.
Similarly in v. 13» Jesus says, these things I
speak in the world. These things refer to what he
has said in the Last Discourse and the prayer. When he
is speaking these things, he is physically present on
earth. Thus also simply takes the meanin
dwelling place of men or mankind in general
Therefore, all the used in w. 11,13 take
the same meaning dwelling place of men or mankind in
general. In these verse, Jesus is speaking about his
presence and absence from the world, but his disciples
are present and living among the mankind when Jesus
departs from the world. There is no sense of opposition
between Jesus and the disciples with the world (in
contrast to Cassem: 88 where he says the uses in these
verse are negative).
V. 18a Thou (the Father) didst send
me into the world
This verse is clearly refering to the mission of Jeau
because of the presence of both the word
and the phrase (see pp. 23f.).
Jesus mission is for all mankind. It is only that some
come to believe in him and thus become his disciples,
while some reject him and thus remain in the world—
mankind not including the believers. Thus
here means mankind in general, Also, we see a positive
concern from Jesus to the whole world (see analysis of
3:16-21).
The remaining two in this category are in w. 6
and 15.
V T manl f+:hxr namp f:n -fcViA rrmn whnrr
hlinn at mit n~P kfnrl r
This verse is similar to 15:19
I chose you out of the world
In the first one, it is said that the disciples are given
to Jesus by the Father, while in the second, it is said
that Jesus takes the active role in choosing the disciples.
There is no contradiction between these two verses. In
the prayer and many other places, it is said that the
disciples are given by the Father to Jesus and it is
only under the influence of the Father that men can come
to Jesus (17:2,23; 6:37,41,65; 10:29; 18:9). Yet, as
Vestcott says, the critical act admits of being described
from many sides. The Father is said to 'draw' men (6:),
and Christ also draws them (12:32), Christ 'chooses
men (6:70; 15:16); and men freely obey his call (24l).
Also, in 17:10 it is said that all mine are thine, and
thine are mine. Brown explains this verse in this way:
The equivalence between those who belong to Jesus
and those who belong to the Father means that in
Johannine thought it is not the creation of a man
that makes him belong to God but his reaction to
Jesus. A man cannot accept Jesus unless he belongs
to God, and a man cannot belong to God unless he
accents Jesus (ll:758).
So there is no contradiction between 17:6 and 15:19.
They are equivalent. Thus we may conclude thai
used in 17: is the same as 15:19. That means, the
disciples are members of the world-- mankind in general.
They are chosen by the Father as well as by the Son from
the world. Though they are chosen, they are still members
of the world-- mankind in general. It is not an escape
from the world, it is only that they are not members of
the world-- mankind who does not believe in Jesus (see
pp. 39f) To the elect, Jesus has already manifested the
Fathers name and words (v. 6), and they have kept the
words and they know that Jesus comes from the Father and
believe that the Father sends Jesus (v, 8).
The partitive use of in v. 6 is confirmed by
v. 15:
I do not pray that thou shouldst take them out of
the world, but that thou shouldst keep them from
the evil one.
The disciples do not like the gnostics who believe thai
salvation means away from the world. They are to live
in the world, on earth, the dwelling place of men, and
among the whole mankind. Jesus does not pray for the
escape of the disciples from the world. But since they
are still in the world where it is still under the
influence of the evil one, the ruler of the world (12:31;
14:30; l6:ll). Therefore, Jesus prays for their safety
that they should be kept away from the influence of the
evil one, but not for the separation from the world where
all men are dwelling. The disciples are still members of
the whole mankind-- the world, and are still living in it.
here also takes the meaning dwelling place oi
men "or" marilfinH -in xrorifiral
Vv. 6 and 15 state the fact that the disciples are
in the world, among the whole mankind. They are chosen
from it, but they are still in the world, living among
the whole mankind. There is a close relationship
between the disciples and the whole world. Actually,
they are in it, they are members of it. There is nothing
said about the opposition between the disciples and the
world,
mankind not including the believers
For the rest of the usae of it is
obvious that they take the meaning mankind not including
the believers. It is clear from their context for they
are used in contrast with Jesus or the disciples:
V. 9 I am praying for them (the disciples): I
am not praying for the world
V, l4 The world has hated them because they are
not of the world, even as I fJesus) am not
of the world (also v, 16),
V. 18 As thou (the Father) didst me into the world,
so I have sent them into the world.
V. 21 That they may be one,..., so that the worlc
may believe that thou hast sent me (also v.
23.
V 25 The world has not known thee. but T have
known thee: and these know that thou ha si
sent me.
The characteristics of the world are;
(a) it does not know Jesus' Father (v.25,
(b) Jesus and the disciples are not of the world
(vv. l4,l6),
(c) it has hated the disciples (v. l4).
(a) The world does not knoy Jesus' Father. Vv. 25f
are usually considered as the summary of Jesus1 ministry
in the world (Barrett:417; Morris:737f.; Turner Mantey;
39f.). It is obvious because the tense in w. 25f. is
in aorist (v. 26b is a wish of Jesus for his disciples,
so future tense is used). In this short paragraph, Jesus
reviews his ministry0 He is sent by the Father to the
world in order to reveal the Father (v, 25; cf. 1:18;
l4:6). Jesus knows the Father (17:25) because he and
the Father are one (l0;30) and they are in each other
(10:38; 17:2l). Actually Jesus and the Father know each
other (10:15). The Father's knowledge of Jesus is to
be understood in terms of the Father's initiative in
giving Jesus his mission (10;18) and the authority over
all flesh (17:2; cf. 5:22,27). Jesus' knowledge of the
Father is expressed in terms of hearing the Father's
word and communicating it to the world. On the one side
is commission- on the other side is obedience.
The mutual knowledge between Jesus and the disciples
is analogous to the mutual knowledge between the Father
and the Son (10:14-15). Jesus knows his own (l0:l4) and
he calls them to him( 10:3,16) and even lays down his
life for them (10:17). The disciples know Jesus (l0:l4)
by hearing his word (10:3,16) and following him. Since
they know Jesus, they also know the Father because he
who knows the Son knows the Father (8:19b), They
belong to Jesus as well to the Father (17:10), They
have been revealed the name of the Father and will
continue to be made known (17:26); and they also have
a share of the Father's love to Jesus (17:26). Since
they know the Father and Jesus, they have eternal
life (17:3).
However, in contrast to Jesus and the disciples, the
world does not know the Father and also the Son, When
Jesus comes into the world, they reject him (l:ll), so
that they also reject the Father (8:19). The relation
between the Father and Jesus with the world is the rejectior
from the world.
(b) Jesus and the disciples are not of the world.
Similar to 15:l8f., Jesus and the disciples are not members
of the world which is characterized by hatred to Christ,
Jesus is from God, so he is not of the world. The
disciples are born from above (3:36,7), i.e. from God,
so their characteristic is not hatred for their mastei
but love. Therefore thev are also not of the world.
(c) The world has hated the disciples. Tt is
because they are not of the world that the world hates
them. This is similar to 15:l8f., but the tense is in
aorist instead of present indicative. The aorist tense
is used similar t in v. 18. It is usee
proleptically, it adds a touch of certainity (Morris:
73l) to the hatred of the world for the disciples.
In the above analysis of w. 1+, 16,25, we see that
the negative attitude from the world to Jesus and the
disciples is found. They are not of the world, but
what then is the attitude from Jesus and the disciples
to the world?
Vv. 18,21 and 23 give the answer. The disciples
are still in the world. The purpose of their remaining
in the world is for their mission to the world:
v. 18 And thou didst send me into the world, so I
have sent them into the wo rid (cfo 20:21),
v. 21... that the world may believe that thou
hast sent me.
v. 23... that the world may know that thou hast
sent me and hast loved them even as thou
hast loved me.
The Consecration and Mission (vv. 17-19). In v. 17,
Jesus prays for the consecration of the disciples. Many
would think that Jesus prays for the separation of the
disciples from the world (see Introduction), However,
it is difficult to say so because is never used
only in the sense of separation in John.
occurs at 10:36; 17:17,19 (and at
6:69; 17:11; and at 1:33; 1:26; 20:22 with At
10:36, God is said to have consecrated Jesus clearly for
his mission to the world. The use oj is very
similar to the 0T a person is set apart for a sacred
duty, for example, Jeremiah is consecrated to be a prophet
(Jr 1:5
Aaron
and his sons are consecrated to be priests (fx 29:1.
In
the present verse, is present. Thus we
may conclude that the meaning of is similar
to 10:36. The disciples are to be set apart for their
mission to the world. They are, in Heinz's phrase,
men for the kosmos (1970:365)
The mission of the disciples is stated in a parallel-
i sm:
The use of
shows the emphasis of the parallel=
ism and that the mission of Jesus forms the pattern for
the mission of the disciples. The mission is from the
Father to the Son, and from the Son to the disciples.
That is why Jesus says, Truly, truly I say to you, he
who receives any one whom I send receives me; and he who
receives me receives him who sent me (l3:20)0
The mission of Jesus sets the pattern for the mission
of the disciples. Jesus has been sent into the world to
give life (3:16; 6:57; 17:3), so the disciples are being
sent into the world to witness for Christ so that men
may be saved through faith in Christ. As the Son's
mission results in faith (6:29) and unbelief (5:38; 8:42),
the disciples are to expect acceptance and rejection of
their witness. As to how Jesus' mission has been
executed, Jesus gives his life in obedience to the Father
and in service to men, loving them even to the point of
death. In the same way, the disciples are to give their
lives in the accomplishment of their mission (l2:25f.).
Jesus seeks the glory of God (7:18) and the disciples
are to seek the glory of Jesus, witnessing in the Spirit
who is sent to glorify Christ (l6:l4). Finally, as
Jesus has been invested with the power of the Spirit
for his mission (1:32); likewise, the disciples are to
be empowered by the Holy Spirit in the accomplishment of
their mission (20:22). Jesus' mission is a concern for
the world, so the disciples should have a positive concern
for the world too.
The continuity between Jesus' mission and the
disciples' is guaranteed by the death of Jesus:
And for their sake, I consecrated myself, that they
also may be consecrated in truth (17:19).
We have already explained that there is a sacrificial
meaning in this verse (see pp. 84f.). The death of
Christ is for the disciples' sake, but Jesus also dies
with a vifiw that thfi disnlnlps arfi to bo ronsenrated and
set apart for God. This can be seen from the use of
aftei Also in 20:21, we find that the
sending of the disciples does not take place until after
the death and resurrection of Jesus. Therefore, it is
true to say that it is only on the basis of what he has
done for them that his prayer for their being consecrated
mav be answered (Morris:732).
In summary, the consecration of the disciples is
not a separation. It is separated, because they are not
of the world, but it is set apart for mission, to be
sent back to the world for witness. There is a positive
concern from Jesus, so it is also from the disciples to
the world that Jesus prays.
Unity and Mission (w. 21-23). Starting from v. 20,
Jesus prays for all the believers. Of course, what Jesus
prays for the disciples is also applicable to all believers
because they are representatives of all the believers.
Here Jesus prays for the unity of the believers.
There is a clear parallelism in structure in these
verse:
v. 21 w. 22b-23
In both places, we have four lines with thre clauses
and a clause separating the first and the second,
The first and seconc clauses in each involves the
unity of the believers which Jesus prays for. The seconc
clause is not merely a repetition of the first but
develops the notion of unity. The purpose of unity is
stated in the third clause- Scholars such as
Earwaker argues that the third clause is one of the
contents which Jesus prays for. However, it is stated
clearly in v, 20 that the prayer is for those who believe
in me (Jesus) through their (the disciples1) word. The
third clause supplies the goal and effect of the
unity on the world (Bultmann:51)
Jesus prays for the unity of the believers. The
clause is used as a comparison here (hDF;236):
the unity of the Father and the Son is the model of the
unity of the believers. This does not mean that the
unity between the Father and the Son is the same as that
between the believers (Pollard:19). But it does mean
that there are similarities.
The Father and the Son are one (l0:30), but they
are distinct (Pollard:150). So in measure' Is It with the
believers. Without losing their identity, they are united.
However, though the Father and the Son are distinct, they
are the same in their will. I (Jesus) seek not my own
will but the will of him (the Father) who sent me (530;
also 4:34; 6:38) The will of the Father is that every
one who sees the Son and believes in him should have
eternal life (6:40). This is also of the Son, I came
that they may have life (10:10b). They have the same
will of mission and the same message of salvation—
eternal life. Similarly for the believers, they are united
in mission. Strachan has a helpful note:
The basis of this unity is religious. Even what is
called 'oecumenical1 union, the world-wide Church
remains imperfect without a unity in our doctrine of
God and of salvation, and a unity of purpose in our
mission. The size and extent of the Church alone
will not impress the world. The inward unity
expressing itself in a common mission and message
will alone impress the world (304).
The unity involves not only the horizontal dimension,
but also the vertical one (Brown, TT:776). The second
clause in the first group of parallelism (v. 21b)
and the second part of the clause in the second
group (v. 23a) present the vertical dimension
v. 21 that they also may be in us
v. 23 1 in them and thou in me.
The Father and the Son are one. They are also in each
other: the Father is in me (the Son) and I am in the
Father (10:38; 17:2l). It is this indwelling that gives
the Son the authority in mission. The Son can do nothing
of his own accord, but only what he sees the Father doing;
for whatever he does, that the Son does likewise (519)5
"No one can come to me (the Son) unless the Father who
sent me draws him (6:hk); "My (the Son's) teaching is not
mine but his (the Father) who sent me (7:16); I (the Son,
so nothing on my own authority but speak thus as the
Father taught me (8:28). Jesus challenges the world to
believe in him because he claims to be one with the Father
and the Father is in him. He who receives me (the Son)
receives him (the Father) who sent me (l3:20b).
Now the believers are indwelled by the Father and the
Son. This indwelling also gives them the authority in
mission. In 11:12-13, there is the extremely interesting
illustration: Jesus has just finished saying (v. ll)
that the Father is in him and vice versa, and that the
work he does, it is the Father who really performs them.
Now he turns to the disciples and states: he who believes
in me will also do the works that I do; and greater works
than these will he do. Jesus also says, He who abides
in me, and T in him, he it is that bears much fruit, for
apart from me you can do nothing (l5s5). It is the
indwelling that gives the believers the authority to
challenge the world to believe in the Father and the Son.
"He who receives any one whom I (the Son) send receives
me; and he who receives me receives him (the Father) who
sent me" (l3:20).
The believers are united, not only with the fellow-
ship between the Father and the Son as a model, but also
with the admittance into the Fellowship. To become
perfectly one means the merging of the two fellowships
-- the fellowship among the believers and the fellowship
between the Father and the Son. Rut it is not a pantheistic
or mystical homogenization; it is a unity of mission.
Also because of this unity, God grants the believers
the power to accomplish the mission, hoping that the
world may believe and know that God has sent Jesus and
ha.q 1 nvftri thft d-isninles a a God has loved Jesus fw. 21.21).
Love is the binding force of unity, If a man loves
me, he will keep my word, and my father will love him,
and we will come to him and make our home with him (l4:23).
To love Jesus certainly includes loving one's brothers,
which is the new commandment given in the Last Discourse
(13:34; 15s17) Love does not only bind one to one's
brothers, but also to one's God and Lord. Therefore, the
climax of unity is love (Dodd, 1953:194-199» Hoskyns:390).
However, love is not static. It works upon the world,
Jesus is sent to the world to show the love between the
Father and the Son (l4:31; cf. 15:9). Now the believers
are sent to the world to show the love between the Father,
the Son and the believers (13:34; 14:15,23; 15:10,12,17?
17:23). Just as the petitions of Jesus have a widening
circumference, dealing first with himself (w. 1-5), then
with the disciples (w0 6-19), and later including the
future believers (w. 20-26); similarly, the circle of
unity is an expanding circle. The unity does not form
a ghetto, but forms a witnessing and inviting fellowship
to the world showing the love of God. A positive
concern to the world is revealed.
From the above analysis of th which takes the
meaning mankind not including the believers, we find
that:
(a) there is a negative attitude from the world to
Jesus and the believers; but
(b) there is a positive concern from Jesus and the
believers to the world. The believers have a
mission to the world.
C. THE PURPOSE OF THE PRAYER
Finally, we have to dicuss the most controversial verse
in Jn 17.
1 am praying for them (the disciples); T am not praying
for the world but for those whom thou hast given me, for
they are thine (v0 9)«
It is clear thai in v. 9 also takes the meaning
mankind not including the believers. But why does Jesus
not pray for them? Does it mean that the world is beyond
God's love? Actually, my conclusion is obvious from my stud
of in Jn 17 by putting the order as above.
In section A, we have shown that the prayer is a prayer
as well as an instruction given to the believers before Jesus'
departure from the world. In section B5 we show that there
are three kinds of usage o Among the first tw
categories (the universe and the dwelling place of men or
mankind in general), there is nothing to be said about the
negative relationship among Jesus, the believers and the world
There is either a neutral attitude or a positive attitude
from the side of Jesus (also the believers) to the world.
For th taking the meaning mankind not including the
believers, we see a negative attitude from the world, but
still a positive one from Jesus and the believers to the
world. Therefore we may expect a similar conclusion in v. 9,
Why does Jesus not pray for the world? We can examine
this question from the stated purpose of Jesus1 prayer:
(l) Jesus prays for his glorification: Father, the hour
has come; glorify thy Son that the Son may glorify thee
(v. 1, also v. 5). He has finished the work which the
Father gives him to do. Then he asks for the glorification.
The petition is for the purpose that he may glorify the
Father.
(2) He prays for the safety of the believers: I do not
pray that thou shouldst take them out of the world, but
that thou shouldst keep them from the evil one (v9 15).
In the world, Jesus has had some tough encounters with
the world and knows its stubbornness and preversity.
After his departure from the world, the disciples are
still in the world. He can forsee that the believers
will encounter similar situation. Therefore Jesus prays
that the believers may be safeguarded. Jesus speaks
these words, that they may have joy fulfilled in then
selves (v.13)
(3) he prays for the consecration of the believers: Sanctify
them in the truth; thy word is truth (v. 17). We have
explained that the consecration of the believers does
not mean the separation of the believers from the world, but
the setting apart for the mission to the world.
(4) He prays for the unity of the believers: That they may
all be one (v. 11, also w, 21-23). We also have
explained that the unity of the believers is for the
purpose of mission to the world. The unity and the
indwelling of Jesus among the believers give them the
authority to challenge the world to believe in Jesus.
(5) Finally he prays (desires— in a more confirmative
way) that the believers may be with him where he is, to
behold the glory which the Father has given him in the
love for him before the foundation of the world (v. 24).
Th -f« -is tho blessedness of the believers.
We see that there is no strong opposition to the world
in the stated purposes of the prayer. Rather, in (3) and (4),
we see that the world is indirectly... included in Jesus
prayer (Brown, 11:770), Jesus is praying for the instrument
through which the world is to be reached (Morris:725» note 3l).
Since the prayer is for the believers-- the instrument, it
cannot be a prayer for the world because the world, which is
characterized by hatred for Jesus, cannot be an intrument of
mission, Barrett is right to say that to pray for the koCTUO
would be almost absurdity, since the only hope for the
is precisely that it should cease to be th (422)
Through the witness of the believers, the world is invited to
enter this circle of prayer. It may be said that it is an
indirectly prayer for the world to come to faith, A prayer
directly for the world-- the enemies-- will be a different
prayer (see example in Lk 23:34), which would not be included
in the instruction given to the believers. Therefore, though
Jesus does not pray for the world, it does not imply a
negative attitude from Jesus to the world. Rather, we still
see that a positive concern is still in Jesus' mind when he
prays for he prays for the instrument of mission to the world.
D. CONCLUSION
Concluding the above analysis, we cannot agree with the
scholars that there is opposition between Jesus, the believers
with the world in Jn 17. If there is, it is from the world
only, It is also untenable to maintain that Jn 17 fails to
recognize any point of contact between the believers and the
world or that Christ's mission has lost significance to the
world. Admittedly there is increased tension here in comparison,
for example, with statement in 316. However, the world remains
the place of mission. The consecration and the unity of the
believers are with the sole intention— the mission to the
world, hoping that the world may believe and know that God
has sent the Son to save them. This is the reason why Jesus
prays for the believers. This is also the instruction iven
to the believers.
CONCLUSION
This study has allowed us to see the relation among
Jesus, the Church and the world in John from various angles
as represented by the chapter divisions. These three angle
converge and together bring us the following conclusions:
A. There are various uses oi
In our study. we find that there are three ifferent
uses of Their meanings and the number of
occurrences are listed as follows:
Jn1-12 Jn13-2 Total Jn 17
(1) universe
(2) Dwelling place of
men or mankind in
general













Besides, therS is one occasion which cannot be grouped
under this categories, namely 12:19.
From this table, we find that the number of use in
(2) is a little more than that of (3). Though the differeni
is not large, we may still conclude that the JoBannine use
of is not negative as some scholars say
B. The background of the use of
The main background of the use of the word is from
Jewish, but the term is common in other cultures at that
time. It may be that John uses the common terminology to
convev his idea
During the time of the composition of John, the
believers are facing persecution from both the Jews am
the Roman Empire. Therefore John is written for the
believers to strengthen their faith when they face the
persecutions. However, John cannot explicitly mention
the Empire. Therefore, the hatred of the world is usee
to represent the hatred of the Empire because it can be
said that that the Roman Empire is the centre of the
world,
C. The relation between Jesus, the Church and the world
Even though John uses the world as a symbol of hatred,
we cannot say that there is extreme opposition between
Jesus, the Church and the world. This conclusion can be
seen from the various uses of
(1) When a n a aH q g ci nni iroroD 1 fCfP h O c
that the universe is created by God through the Word (is
10bh
(2) When hakes the mening "dwelling palog
of men or mankind in general, a positive attitude is
found from Jesus to the world, though it is stated that
the world is sinful, God so loves the world that he sends
the Son to save the world. Also, the believers are members
of the world. There is no opposition because the believers
belong to the world.
(3) When means mankind not including the
believers, a negative attitude from the world to Jesus
and the believers is found. The world hates Jesus as wel
as the believers. however, in Jn 17, we find that there
are positive uses ol under this category too. In
w, 18,21,23, the mission to the world is mentioned.
Again, it shows thai is not so negative even under
this category, The negative attitude is from the world
but still a positive one is from Jesus and the believer:
to the world though they are not members of the world.
The consecration and the unity of the believers are for
the mission to the world.
Moreover, the extreme negative relation between Jesus,
the believers and the world is disproved by the fact that
(3) is included in (2). In mathematical terms, (2) is a
universal set, while (3) is a subset of (2). Since God
loves all. mankind, so his love also embraces (3) even
thmuh i t rfi iftnts him.
The distribution of the various uses also points to
an interesting conclusion. The style in the distribution
of the uses is similar to a symphony. The prologue is a
nrelude introducin.? the different themes (i.e. the different
uses of the word Then the theme of the love
of God is brought out in the first part (chs. 1-12), and
the negative attitude of the world to God in the second
part (chs. 13-16). Of course, the second theme is slightly
hinted in the first part and similarly the first theme is
reminded in the second part. Jn 17 can be considered as
a climax of the symphony. Three different uses of the
wort are aain brought together, Roughly an
equal number of positive (w, 18,21,23: 3x and the neutral
use:7x) and negative uses (other 7x of (3))are found.
The negative connotation of the wor as contra ste
with the positive connotation bears out even the underservec
e-race of God and his unfathomable love.
Therefore, T do not agree an extreme opposition between
Jesus, the Church with the world in John, even in Jn 17
It may be true that there is opposition from the world to
Jesus and the Church, but not vice versa. Finally the
words of Morris are useful:
John does leave us with a picture of unremitting
hostility between God and the world. Tt is true
that the world is not interested in the things of
God, but it is not true that God reciprocates (128),
D, Reflection:
1. Tn the present day, some groups of church people
insist that there are no difference between the believers
and the non-believers, for they are all children of God.
However, Jn 1:12 states that only those who believe in
Jesus have the authority to become the children of God
(see also p. 98). They are born from God in contrast
to the non-believers who are not. Also, it is taught in
John that the believers are not of the world. They are
not members of the unbelieving world. How can they be
the same with the world?
2, However, there is also another extreme in the
church today. The believers are taught to withdraw from
the world. But it is foreign to John.
3. John does not tell the believers to be a passive,
isolationists waiting tor the entrance to the heavenly-
vision of glory (17:24), but positively, to project into
the world and witness the Word actively (17:20). Jesus
says, As thou didst send me into the world, so T have
sent them into the world (17:18). Therefore, the
believers have to take the example of Jesus in mission,





I Actually Dultmann recognizes that there are clear references
to the sacraments (e.g. 3:5; 6:51t-58; 19: 3-t-35)»
declares that they are the results of the Ecclesiastical
Redactor and considers them of no serious theological
importance (ll). This assumption is open to question.
There may be reasons drawn from literary criticism for
attributing such passages to the final redactor of the
Gospel, e.g. ch. 21; but it is difficult to say that a
passage is attributed to the redactor solely because it
is sacramental. Brown maintains that even if the references
to sacraments are added by the redactor, the redactor's
purpose is rather to bring out more clearly the latent
sacramental!sm in the Gospel.
In this thesis, the text as a final product and as
a unity is considered. The approach does not aim at doing
away with the sources but it will be assumed that the
Gospel can be interpreted as a meaningful whole in its
present form. This principle has been adopted by others,
including Dodd (1933:290). He uses this as a starting
point. Later (1963), he goes on to investigate the
tradition behind the present Gospel. For a presentation
of various theories of partition, redaction, and dislocation,
see Howard, 1953:95-128, l6'+-172, 297-303.
Since the Gospel in the present order is considered
as a unity and a final product, the teaching on ecclesio-
logy is assumed. Also, throughout this thesis we use
John to refer to either the Gospel or its author or
final compiler, without prejudging the issue as to who
John is.
2 Les Structures de l'Eglise militante selon Saint Jean
(Geneva: Labor et Fides, 1970), 102,180; as quoted in
Kysar: 21f.
CHAPTER I
/1/ Notice that the use of Ta o r n i m tv 1 a c f In fMi D
acceptance of Christ is an individual and not a corporate
matter. Of course, it also implies a universal meaning
-- whosoever, Jews, or Gentiles, can accept Christ
(cf. Lenski: 59).
2 Actually it is difficult to distinguish (2) a and b.
Bauer puts some of (2) a into b, and also vice versa
(BAG; lh6f f.). Therefore, they are put together in this
list.
3 Cassem has already analysed the Johannine cosmic theology
by a grammatical and contextual study. Tt is a good
summary of the positive and negative uses of ktcyK5 in
the Johannine corpus, although T do not agree with him on
certain verses, e.g. 1:10a, which may be positive instead
of neutral; 14:19, negative instead of neutral and 17:11,
11,13, neutral instead of negative (sen the analysis of
these verses in this thesis). Moreover, his study has
also included the theme analysis, hut he has not taken
into account the various uses of VCorU05. Tt is only
a study of the frequency with which the world is
associated with the theme and of the cosmic attitude.
My thesis is to further his studies, talcing into consider
ation the various uses of kotrvuos
4 It is controversial whether vv. 16-21 is a continuation
of Jesus' speech (Brown, T: 149; Hendriksen: 139; T enslci:
258) or John's own comment (Bernard, 1:117; Howard:509;
bightfoot:118; Morris:228; Taslcer:69; Westcott: 54),
Schnackenberg (361) regards w. 13-21 as a unit of Jesus'
monologue because no more you is mentioned In this
section. Chang (l42f), by comparing the repetitions of
words in 3:1-21, concludes that it is a continuous
monologue starting from v. 10. Tn my opinion, Chang's
view is correct. Tt is difficult to see w, 10-12 and
vv. 13-21 as different units because v. 13 begins with a
conjunction kC, showing that w. 13ff. is related to
what is preceded. Similarly vv. l6ff. cannot be regarded
as a different unit from w. 10-15. As Hendriksen (139)
says, the conjunction for establish a causal relation
between this (verse, v. Hd) and the preceding verse.
He paraphases w. 15 and 16 as follows: the fact that
it is only in connection with Christ that everlasting
life is ever obtained (v. 15) is clear from this, that
it has pleased God to grant this supreme gift only to
those who repose their thrust in him (v. l6). Lenski
(258) a 1 so says that the Z of v. 1.4 is elucidated in
v. 16 and offers a further explanation.
Actually, it is difficult to distinguish the languag
of different speakers and the language of John in the
Gospel. Kummel says that John apparently coins the
language for his whole Gospel (1974:263) Therefore, T
have no intention to extract vv. 16-21 out of vv. 1-21,
although koayA05 appears only in this section. Vv. 1-15
will be used in the analysis since T regard w. 1-21 as
a whole unit.
5 There are different views concerning the Greeks (Jn 12:
20) in John. Robinson (i960) regards them as the Jews
in Diaspora, but his argument is not convincing. John
may have in mind the universal mission (see Dahl:126 and
note 6; also TTahan, Kossen), The other ambiguous
passage is 4:46-53 Tt is not clear whether the official
mentioned is Jewish or not.
6 1:9 and 3:19 are used with the light. The light comes
into the world. But we have already mentioned that the
light is used to described the illuminating activity of
the Word (see analysis of 1:1-18), and the Word is a
designation given to Jesus Christ, Son of God, Therefore
we can say that 1:9 and 3:19 are used with the predicate
Jesus. This can be confirmed by 12:46, T (Jesus) have
come as light into the world."
7 Again, it shows the continuity between w. 1-15 and 16-21
8 This idea is very close to rabbinic thought. The word
eternal basically means pertaining to an age. The
Jews divided time into the present age and the age to
come, but the adjective referred to life in the coming
age, not the present age. Eternal life thus means
the life proper to the age to come. Since the age to
come is never thought of coming to an end, thus eternal
life will never cease. See Brown, 1:505-508; Hill:l63-
201; Ladd, 1974:254-269; Simon.
9 This idea is also very close to the 0T idea of yadac
which also means relationship, fellowship and concern.
But this idea is more conspicious in the 0T by its absence
than by its presence (cf. Jdg 2:10; Jr 10:5; Is 45:4,520;
Ho 5:4). Bultmann (l964:708f.) and Dodd (1953:49) say
that the concept is similar to Hermetic writings, but
Piper replies that even he (John) does so,(he does) in
order to present in an apologetic way which is a typically
Hebrew concept of knowledge (1962a: 48).
10 Some may suggest that the absence of the noun is due to
the unhealthly association with pre-Gnosticism (Bultmann,
1955:7-74 1968:200-228). However, we have no reason
to suppose such a connection because TTlcrTl3 used
onlv twice in Cornus TTermeticum (Howard. 1965:155).
ll Temple (274) distinguishes what the theologians call
material sin which the Jews are also involved so far as
their tradition is less than the will of God, and the
formal sin which is deliberate action in opposition
to what will be made known. Now it is made known and
they refuse it, the sin becomes inexcusable.
l2 This verse is a Johannine parallel to the synoptics
(Mt 10:39; 16:25; Mk 8:35; Lk 9:2k; 17:33). Out It does
not mean that it is simply an adaptation of synoptic
pattern. For detailed discussion, see Brown, I: 473f.
and Dodd, 1963:338-343.
CHAPTER TT
l For a more detailed survey, see Howard, 1955; T)odd, 1953
3-130; Brom, T:lii-lxv; Kummel:217-228; Schnackenberg:
119-152.
2 There are difficulties in the interpretation of these
verses. Whether the idea of sacramentalism is present or
not is controversial (see various commentaries and Cullmann,
1953:93-102, 114-116 especially).
3 Sincethis thesis is not a discussion of the use of Ou
Xoocxloc f therefore no detailed exegesis is done. One
can refer to the discussion in other articles, such as
Robinson, I960; Lowe; Bultmann, 1955:15-32; Oonzelmann:
323»332; Brown, T:lxxif.).
4 Robinson (1960:112) thinks that Greeks in 7:35 means
Creek-speaking Jews, However, this conclusion is not
certain. There are statements of universalism in the
Gospel. Therefore, it is not strange for John to mention
the Greeks.
5 Robinson (i960) says that John is for missionary purpose.
However, we see that the believer is in focus throughout
the last part of John. Tt is difficult to explain this
focus if John is primarily for mission. John seems to be
writing to believers facing persecution (hence this is
not a missionary tract), but he is concerned that they,
the believers, carry on their mission in the world (hence
there is a missionary purpose) (see Painter, 1975:15).
We shall examine this further in Chapter ITT.
6 Traditionally it was held that John was finished in
Ephe sus.
CHAPTER TTT
l Differen ces of opinion are especially true with w. 6-8
which can aligned either with the first segment: 1-8
(Bernard, Brown, Hoskyns, Lightfoot, Strachan) or with
the second segment: 6-19 (Barrett, Hendriksen, Morris).
The reason for the former division is that w. 6-8 can
be considered as a review of Jesus' ministry which is
taken as the basis of Jesus1 petition for glorification.
Eor the latter, w, 6-8 is considered as the introduction
to w. 9-19 because the disciples are mentioned. The
inclusion of in w. 1 and 5. and the clustering
of from v. 6 onward also support this division
Dodd (1953:417) gives a fourfold division. He simply
identifies w. 6-8 as a separate unit which is a review
of hte ministry of sesus and its results
Another frequent subdivision is between w. 20-23
and w. 24-26 (brown), but Barrett divides 20-26 into (i
2G-24: prayer for the Church universal; (ii) 25-26:
tqvI pw n-P .T«snct' mi rii strv.
For other method of division, see Appold (224-227
and Malatesta,
2 Bultniann helps himself by rearranging the text and by
placing ch. 17 adjacent to 13:1-30, thus strengthening
his claim that Jesus' prayer is in fact the evangelist's
substitute for the Eucharist (457ff«). However, such
an arranrment is without support.
3 There are lots of discussion about the composite nature
of ch, 13-17» The apparent ending of the Discourse in
l4:31» the repetition of statements and themes in the
duplicate discourse (l6:4b-24), the contradictory
statement in 16:5b, None of you asks where T am going?
cf, Peter's question in 13:36, Where are you going?,
are evidences of different sources andor different
editions. Many attempts have been made to reorganize
the material, e,g, Bultmann, Bernard, However, the
problem still cannot be solved (see Brown, TT:583-586;
Howard, 1955:297-303 et passim). As stagg says,If
the egg has been scrambled, it is most difficult to
separate yolk from white and almost impossible then to
get back into the shell (460). It is possible only to
work with the text. Some of what appear to be material
out of its original order may be a reflection only of
our notion and not that of the author of the Gospel. So
it is advisable to understand the text as it reaches us,
not according to our sense of outline and order (sec
Chapter I, note l). Decently some scholars notice the
unity of the discourse in the present form, e.g, Boyle
shows that 15:11 stands as the centre of the discourse
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